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PREFACE 


This book is about a devastating tragedy that befell the 
Muslims in post-’47 India. In the pages that follow one gets 
acquainted with a revolutionary Ummah which, in its ideo- 
logical wilderness, shuns its idealism and is eventually swal- 
lowed up by a seemingly neutral ideology of secularism. This 
conversion of Muslim Indians, from Islam to secularism, 
though in itself a clear case of apostasy, has otherwise gone 
unnoticed. This little book focuses on this painful and heart- 
rending phenomenon. 

This book is intended only as a frank and honest exposi- 
tion of the problem. Those who flick through its pages for any 
latest facts and figures about Indian Muslims will certainly be 
disappointed as I have purposely avoided the trappings of 
modern sociological tools. I believe that statistical tables or 
sociologically obtained facts and figures are, in most cases, 
misleading when applied to such multidimensional issues. 
At their best, they can bring forth only a camera-like picture 
of the social scene conveniently ignoring or, rather, being 
insensitive to, the beneath the surface realities that a camera 
is not made to capture. Instead, I have tried to focus around 
the basic question as to what is the real cause of our decline? 

During the last fifty years we Muslims have perfected the 
art of living in death. For us deathis acontinuous and a never- 
ending phenomenon. Suchis the magnitude of our sufferings 
that even a death is not available to put an end to our 
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miserable existence. Trapped in a blind ally we feel that our 
fate is sealed. An ostrich-like attitude then occurs to us as the 
only alternative. Afraid of yet an uncertain future, most of us 
find solace in clinging to this deathlike existence putting all 
our already bellied hopes in a Cruiso-like approach that one 
day some unseen hands would come to our rescue. The 
purpose of this book is, precisely, to expose this fallacy. 

The book does not focus on a possible solution, nor is it 
intended as a future work-plan. I sincerely feel that the 
solution to our problems lies in our ability to pose the 
problem in its bare nudity. And this is no easy task. If this 
small book is successful in giving a true exposition of the 
problem and if our readers get convinced that these questions 
do exist, I believe the book has achieved its objective and we 
have made some progress towards finding a solution. 


— Rashid Shaz 
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UNDERSTANDING 
THE MUSLIM MALAISE 


INTRODUCTION 


The Malaise of Indian Muslims epitomizes, to a great extent, 
the crises of the international Ummah of Islam. The general 
feeling that something has gone awry and the failure of our 
intellectuals to point out clearly that ‘something’ has further 
compounded the crises of the Muslim mind. Like Muslims in 
other parts of the world the Indian Muslims too live in a 
world which they have not created willingly and which does 
not gohand in hand with their not-so-hazy Islamic aspirations. 
Never before in 1400 years long Islamic history, or for that 
matter, during a thousand years of their positive history in 
the subcontinent, Muslims had to adjust themselves with an 
alien system which openly de-recognized Islamas the guiding 
principle and yet they, as loyal citizens of free India, were 
expected to honor the new national creed, the secular 
democracy. As this situation had no semblance in Islamic 
history they could not find much solace and guidance in the 
classical fighi debate which in most cases, with ill-found 
analogies, further confused the issue. Those who turned 
towards the Islamic heartland found the situation more 
depressing; the nation-state system had left no room for a 
concerted effort or a single solution for the fragmented ailing 
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Ummah of Islam. The wise among us therefore suggested 
that Muslims living in respective nation-states should, at 
least for the time being, forget about the outside world and 
find their solutions within the national boundaries.' A national 
or local solution to the international problem was not only 
doomed to fail but it also contributed in placing the real, vital 
issues on the back burner, in effect obliterating them altogether. 

Today any sincere attempt to grasp the essence of the 
Muslim question in India is obstructed by very many 
divergent, conflicting and, at times, misleading arguments. 
There is a plethora of literature available on the topic both by 
Muslim and non-Muslim scholars yetitis difficult to ascertain 
whatis the real problem or the root cause of all such problems. 
True, the issue at hand is no simple proposition and therefore 
one should not expect a single answer in a linear direction. 
But what is worrying is the fact that the wisdom expressed in 
thousands of pages written on the topic does not converge on 
a similar set of answers rather they tend to diverge making it 
impossible for the reader to get to the crux of the problem. 
Most of the contemporary authors on the subject, at their best, 
look at the Muslim question as a ‘minority issue’ which 
certainly it is not. It is like taking a urine sample for the blood 
test. What lies at the heart of the problem is the ‘Islamicitess’ 
of the Muslim question and not the ‘minorityness” that the 
contemporary scholars would like us to believe. 

We begin with the assumption then that the problem lies 
in our inability to pose it in its bare nudity. In the pages that 
follow an attempt will be made to answer the most perplexing 
question of our time: what has gone wrong with the Muslim 
Indians? Where lies the root cause of all their ills or what can 
be termed as the mother of all their problems? However, the 
assumption to discover the problem is not aimed at finding 
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a difinitive answer, the aimis to give our attempts a definitive 
direction. 


THE PROBLEM 


First, an exposition of the prolem: 

The history of Muslim Indians does not begin on 15" 
August 1947. It may however, appear to be ending on this 
date, though. It is interesting to note that the Ummah which 
had displayed exceptional courage in the 1857 tirade against 
the British, the same people, within the span of 150 years or 
so, were so demoralized that they felt unsafe from the same 
Hindu population with whom they had a long history of 
living in peace and harmony. To understand the factors 
involved let us refresh in our memories some important 
events of history. The emperor Aurangzeb, that great symbol 
of Muslim power in the subcontinent died in 1707. Within 150 
years the situation came to sucha pass that all efforts to arrest 
the fall of Delhi failed in 1857. The fall of Delhi was no 
ordinary event. For the first time in their history Muslims 
found themselves at the mercy of an alien system. Delhi had 
eventually fallen to the British and the new rulers were 
successful in terrorizing the people and apparently all hopes 
for a reversal of the situation had died down. Yet there was 
no dearth of people who could still harbor the idea of retaking 
Delhi, howsoever difficult it might appear though. No doubt, 
the debacle of 1857 had demoralized the Ummah, the Muslim 
mind had yet to reconcile with the stark reality which had 
made them subjects of non-Muslim rulers. The numerous 
armed struggles led by the Ulema, the open declaration of 
India as a harbi land and the religious fatwa to this effect were 
cases in point. However, the failure of the Khilafat Movement, 
the dismantling of ‘the Turkish Empire and the very 
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termination of the institution of the Khilafah created a general 
atmosphere of gloom and despair. It was not for the first time 
that the Ummah had received a major set back. Ups and 
downs are quite natural in the history of nations. Beginning 
with the defeat of Islamic army in Ohad down to the sack of 
Baghdad in 1258 A.C., the Ummah had not only experienced 
tragic events, it had also successfully devised ways to turn a 
crisis situation into an opportunity. But the process of decline 
engineered by the fall of Delhi in 1857 shook the Muslim 
political thinking to its foundation. The situation was so grim 
that neither our intellectuals nor the traditional Ulema could 
successfully meet out the challenge. Hence onward various 
attempts were made to reconstruct the Muslim polity along 
Islamic lines. But the Ummah had yet to receive a final blow, 
marking the eventual collapse of the Khilafah-State on 3 
March 1924. As the Indian Muslims were up-front in the 
Khilafat Movement they naturally had to share the maximum 
gloom resulting from its collapse. The fall of Khilafah-state 
disillusioned all those who had put their hopes in outside 
support and who, for some reason or other, were waiting for 
some miracle to happen. Now the defeat was total and final. 
This led to the emergence of a new thinking among the 
Muslims, the need to create a new Figli for a situation of 
submission and surrender. 

The period between 1857 to 1947 is marked by a major 
transformation in the Muslim political thought. The crisis 
_ that the Muslim mind underwent during these 90 years will 
be taken into account later. At this point I only want to 
emphasize that the intellectual and ideological confusion 
that surrounds 250 million Muslims of India today has its 
roots in some major strategic lapses which have yet to be 
understood in full and analyzed in proper perspective. 
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Those who look at the problems of Indian Muslims as the 
minority issue and try to solve them accordingly must not 
ignore the fact that such a large community of Muslims did 
not come into existence overnight or so suddenly on 15" 
August 1947. Although on this very date they were given a 
new name and a new identity, that of a minority. In India 
Muslims have a long majestic history. They might be called 
as Muslim Indians but ideologically and emotionally they are 
an integral part of 1.5 billion strong Muslim population 
scattered all over the world. Today they appear as a hapless 
lot and the Islamic mainland is in a state of total ruin. The 
collapse of the Islamic political system, it so appears, has left 
no room for any hope for any future revival yet, even in this 
state of fragmentation, there remains a common feeling 
among the Muslims that they are no ordinary people but the 
remnants of the Ummah of the last Prophet, the upholders of 
the global agenda of peace and justice. The political power 
has gone, the dream is shattered but the hope for a revival of 
the past very much survives. 

A change in the outlook of Indian Muslims, the way they 
look at their history, is very much possible. The secular 
system, itso appears, has already made some progress on this 
front. Nevertheless, there is a general feeling among our 
policy makers that despite fifty years of secular indoctrination 
the Muslims, by and large, still cling to their majestic past and 
look at their history as a strategy for future. As for those who 
look at the Indian Muslims as a mere minority and consider 
their problems as minority issues they fail to understand the 
religious and ideological dimensions of the problem. There 
are people among us who complain that during the last 50 
years the collective performance of Muslim Indians has not 
been even at par with other minorities. They fail to understand 
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that the ever-declining graph of the Muslims in various fields 
also owes something to their ideological makeup. The mental 
and ideological makeup of the Muslims is not that of a 
minority, hence they cannot excel as such. It is like expecting 
a better performance from a jet aircraft while taxiing. In 
contemporary India all our attempts to understand the Muslim 
issue are out of place, rather misplaced, much in the same 
way that the Indian Muslims feel about themselves in secular 
India, a ‘misplaced nation’. 

Any attempt to understand the Muslim issue in proper 
Islamic prospective will naturally lead us to another basic 
question, about the nature of Islam itself. Can Muslims lead 
an Islamic life or be true to Islamic ideals in a secular setup? 
Is there any Islamic sanctioning for Muslims to live as a 
‘protected minority’? And the crucial question: can the Islamic 
agenda of global justice prosper in an alien system or go hand 
in hand with the ideals of a secular democracy? An in-depth 
enquiry into the nature of the problem involves some basic 
questions about the very authenticity of the version of Islam 
popular among Muslim Indians of our time. 

It goes without saying that the issues that Muslim Indians 
confront today or for that matter the basic ideological issues 
that have engulfed the global Ummah as a result of the fall of 
the Khilafah, are so unique that the problem has no precedent 
in Islamic history. From day one Muslims believe that their 
deen is complete and final. The model of ideal Islamic life 
transmitted and practised by the Prophet himselfhad enough 
room to accommodate the changing needs of human society 
without compromising on the essence of the message. The 
earlier Fugaha of Islam had successfully displayed the 
adjustment of the social model in accordance with the 
changing situations and therefore it never occurred to the 
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Muslims, even in their distant dreams, that they can organize 
their social life on a pattern other than that of Islam. As for the 
new situation where Muslims came to call themselves as a 
minority it was in itself not that unique. The group of Muslims 
led by the Prophet himself was, in the early era of Islam, a 
minority. But this minority was destined to swallow the 
majority and dominate it. In the Quranic worldview an 
ideological minority holds the potential power to topple and 
dominate the majority.* True, the new situation, that of 
Secular India, was unique in Islamic history but for Muslims 
finding themselves as a minority in a non-Islamic system was 
not so unique. Here comes a basic question: If Muslims had 
the experience of facing an alien system as a minority earlier 
in their history, why in Secular India their response was so 
diametrically opposed to the earlier responses? Without 
taking into account these basic questions one cannot or their 
history has become an inseparable part of their existence, 
there should be reasons for it. 


MUSLIMS AND THE FORMER DARUL-ISLAM 


The fact is generally missed that Indian Muslims, before 
the creation of secular India, have always considered 
themselves to be an integral part of the international Ummah 
of Islam. Muslims of this land, in fighi terminology, always 
considered this country a Darul-Islam. And the Muslim 
rulers of this country were obliged to enforce the Shariah and 
maintain a linkage with the central Islamic Khilafah 
howsoever nominal or ceremonial this linkage might be. 
Later, India attained a very special place in the central Islamic 
political structure owing to the development of Islamic 
learning and scholarship. Geographically India was not in 
the mainland butintellectually and politically Indian Muslims 
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never felt that they were on the periphery of the darul-Islam. 
In our time some historians have made deliberate attempts to 
undermine the Islamic importance of India. According to 
their view the term ‘Muslim government’ isa British invention 
for giving a communal interpretation to history. As for the 
history of Muslim rule in India, according to this view, it has 
been the history of some dynasties, which happened to be 
Muslims. This interpretation of history might be helpful for 
those who are desperate to create a new figh ignoring India’s 
status as the former darul-Islam, but it cannot stand to any 
serious scrutiny. Muslim dynasties, even if established by the 
might of the sword, trace their legitimacy in Islam. What is 
important in a fighi debate is the source of legitimacy of a 
political power. And the Muslim emperors in India, other 
than the Mughals, always drew their legitimacy from the 
central Khilafah. They might appear to be full-fledged kings, 
yet they never considered themselves as more than mere 
helpers of the Khalifah. A formal decree from the court of the 
Khalifah was supposed to be essential for making an Indian 
Muslim ruler legitimate. The Muslim masses believed that 
through these rulers, who owe their allegiance to the Khalifah, 
they too are linked to the central structure and are part of the 
international Ummah. The Friday sermons were the public 
proclamation of this legitimacy where the Imam used to 
mention the Khalifah as well as the local Muslim ruler in the 
capacity of his Deputy or Helper. 

We have enough historical evidence to prove thatas early 
as in the Ummaiyah era, Sindh was formally annexed to the 
darul-Islam. And in the Abbasi period Sindh’s cultural 
annexation was complete and total. In 871 the Abbasi Khalifah 
Al-Motamid nominated Yaqub bin Laith as the Governor of 
Sindh. During his tenure, the Friday sermon throughout 
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. Sindh proclaimed Motamid as Khalifah of all Muslims.° 
Later, even when Sindh witnessed political instability the 
Khutbah of the Khalifah continued to be read. The link, 
though severed for some time due to political upheavals, 
remained intact symbolically. The Khalifah though may not 
appear to have a direct control on the Indian territory, the 
symbolic allegiance to his authority was very much felt. It is 
recorded that the sack of Somnath by Mahmud Ghaznavi 
brought to him titles and honors from the Khalifah.° 
Mahmood’s coins bore the name of Abbasi Khalifah besides 
his own as Nasir.’ The same attitude was displayed by the 
Slave dynasties. Sultan Shamsuddin Altamash (1211-36) is 
also said to have received the investiture of the Abbasi 
Khalifah Al-Mustansir as a legal sanction to establish his 
authority in North India.’ Silver coins of Altamash’s time 
bore the name of Khalifah Al-Mustansir on one side and on 
the other side his ownas helper of the Khalifah. The view that 
a Muslim ruler in India drew his legitimacy from the Khalifah 
only as being his helper was a generally accepted opinion. 
Without an open proclamation of their allegiance to their 
Khalifah, rulers of this period considered their authority 
illegitimate and shaky.’ Even after the sack of Baghdad in 
1258 which resulted into the death of Khalifah Al-Mustasim, 
coins in India bore his name." The legend had its symbolic 
value. The Khilafah had gone, but the rulers in India, in order 
to draw legitimacy, felt compelled to call themselves as 
helpers of a Khalifah who was no more. The legend itself was 
an essential ingredient of Muslim political thinking and 
without being a Nasir Amirul-Momenin or Yaminal Khilafah 
(of a hypothetical Khalifah), no ruler could have claimed to 
be legitimate.” 

Jalaluddin Khilji (1290-06) who succeeded the slave 
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Sultans and came to power nearly 50 years after the sack of 
Baghdad still found the theory of a nonexistent Khalifah 
attractive and essential for drawing up legitimacy. From 
Allauddin Khilji (1296-1316) down to Mohammad bin Tughlaq 
(1325-51) the rulers of Delhi proclaimed themselves only as 
helpers of the Amirul Momenin. Mohammad Bin Tughlaq 
was so particular about this concept and about the composite 
totality of Darul-Islam that without a formal investiture from 
the Khalifah he regarded the rulers as usurpers. Heconsidered 
this situation as more serious than apostasy. Burni has 
mentioned that Mohammad bin Tughlaq had sought an 
investiture from the Abbasi successors of Al-Mustasim, living 
at that timein exile in Egypt. When this ceremonial investiture 
from Al-Mustaqfi reached India the event witnessed a public 
celebration and scenes of jubilation. The same Khilafah 
investiture from the Khalifah-in-exile also came to Firoz 
Tughlag (1351-88). Like his predecessors, Firoz Tughlaq also 
believed that ‘it is by his sanction that the power of the King 
is assured, and no King is secure until he has submitted 
himself to the Khalifah’.” 

In the light of such historical evidences one can safely 
conclude that before the establishment of Mughal rule in 
India, rulers in India considered themselves as appointed 
agents of the Abbasi Khalifah. Inscription of Khalifah’s name 
on the coins and the proclamation of his name in the Friday 
sermons had created a general feeling among the Muslim 
masses that they were noless than the citizens of the Khilafah- 
state, the darul-Islam. 

Owing to the absence of the Khalifah at the time when 
Mughals established their rule in India, the institution of 
Khilafah could not attain a key importance. The cultural link 
of India with the mainland nonetheless further strengthened 
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during this period. Islamic scholars from the mainland 
traveled to India in search of better prospects. By then it was 
an established tradition to offer important positions in 
government especially in gadha (Judiciary) to those Ulema 
who had completed their education in the mainland of Islam. 
The idea of being a part of the central Khilafah state was no 
more attractive in the Mughal India, though. The new 
definition of darul-Islam had laid down two basic criteria ; that 
the ruler must be a Muslim and the Shariah be the main 
apparatus of governance." The ideological foundation of the 
Mughal empire was in itself a heresy but the very presence of 
the Shariah helped fill the ideological void, or at least created 
such a feeling. The fall of the Mughal empire in India brought 
the Ummah, for the first time, face to face with a non-Muslim 
government thereby initiating the debate whether Muslims 
can acceptanon-Muslimruleignoring the centralimportance 
of the institution of Khilafah in Islam. To meet this long due 
ideological need Muslims in the subcontinent accepted Sultan 
Abdul Aziz as the global Khalifah and the mentioning of his 
name became a part of Friday sermons throughout the 
subcontinent." It is a historically established fact that Indian 
Muslims till the termination of the Ottoman Khilafah in 1924 
considered themselves as ideological citizens of the darul- 
Islam. 


THE GENESIS OF THE PROBLEM: INTELLECTUAL DIASPORA 


The two major blows, one after another, that devastated 
the Muslim Indians dismantling the very structure of their 
mulli lives were; the fall of Delhi in 1857 and the termination 
of Khilafah in 1924. With the fall of Delhi started a fresh 
debate among Muslim intellectuals as how they should define 
themselves in the new situation. Now they were no longer 
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citizens of a darul-Islam. For the first time in their millilife they 
felt the need for a new agenda or at least a new strategy 
suitable to the new reality. Later, the termination of the 
Khilafah and the dismantling of the Khilafah-state placed 
them ina situation, perhaps for the first time in their history, 
when they discovered themselves to be the hapless subjects 
of the British Empire. Now, the break from the Islamic 
mainland was total. Owing to these new stark realities they 
got accustomed to look at this global tragedy from a local 
angle thereby devising a local strategy tosolve aninternational 
problem. The Muslim malaise was no more an international 
issue, as Indian Muslims looked at themselves as British 
subjects. The destiny of Indian Muslims, they felt, was now 
linked to the British Crown. The chief exponent of this view 
was Sir Syed Ahmed Khan, a man whose story is the history 
of the later half of the nineteenth century Islam in India. 
Howsoever sincere, and pragmatic for that matter, Sir Syed 
appears to be, he is the main figure in the nineteenth century 
Islam who tried to furnish Islamic legitimacy for the non- 
Muslim rule. One of the reasons may be, as Shibli Nomanihas 
rightly pointed out, that he considered himself to be a 
Nasiruddin Tusi or an Allauddin Juveni of his time, who had 
to write the agenda for acommunity that had already lost the 
battle. But whatever the explanation one may find for Sir 
Syed’s words and deeds, his pragmatism later paved the way 
for a future figh of complete surrender. And once the 
intellectual framework was brokenit became utterly difficult 
to recast it again in its original dye. 

Sir Syed and his followers met with stiff opposition but 
those who opposed his pragmatism had equally failed in 
formulating a viable alternative. The critics of Sir Syed, 
therefore, could not prove to be creative as they were unable 
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to correct the intellectual digression that had already set in. 
The fall of Delhi had created a vacuum in the creative as well 
as intellectual life of the Ummah and the situation demanded 
no less than a mujaddid, the visionary of his age, to help revive 
the traditional Islamic thinking. The task before the new 
mujaddid was much more complex than that of Sheikh Ahmed 
Sirhindi as he had not only to reinterpret and revive the 
Islamic thought but also set the fragmented house of Islam in 
order. The traditional Waliullahi school which had long been 
talking of Ijtihad, unfortunately failed to come up with a 
creative and timely response. Despite a very stiff opposition 
from the Ulema, the Muslim mind came very much under the 
influence of Sir Syed and other intellectuals of his ilk. The 
traditional Ulenia adopted a very narrow approach, taking up 
Tagleed as their modus operandi ata time that was demanding 
a fresh approach, in fact no less than a reconstruction of 
Islamic thought. Since the Ulema failed to impress upon the 
people that for the new situation they havea viable alternative, 
the modernists and pseudo-modernists found it easy to 
exploit the situation and push forward their own version of 
Islamic agenda. 

As referred to earlier, Sir Syed was the first to justify the 
legitimacy of non-Muslim rulers on Islamic grounds. To 
achieve this objective he even went as far as misinterpreting 
some of the well-known traditions of the Prophet regarding 
darul-Islam. Sometimes his interpretations were so ridiculous 
that they appeared as clear expressions of sycopharicy: ‘we 
have been told by our religion, by our God, by our Prophet to 
obey the authority no matter be he a Negro or a Slave’."* And 
as for the Britishers, their authority is legitimate because, he 
writes: ‘They are much better than the Negroes, they are the 
white people and there is no reason why we shouldn’t obey 
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these white people whom God has appointed as our rulers. 
We must obey them and in this way willingly accept God’s 
verdict.’” 

Once a non-Muslim ruler became acceptable on Islamic 
grounds it pushed the entire Islamic concept of al-wala wa al- 
bara into oblivion. It was a major digression in Islamic thought, 
rather a turning point that put a seal on any future revival of 
Islam in the subcontinent. If the fall of Delhi had deprived 
Muslims of a Muslim-state, the new interpretation of Islam 
by Sir Syed gave a serious blow to the very foundations of 
Islamic ideology. And once the basic framework was broken 
and the ingredients of Islamic thought became debatable, it 
became easy for the Muslim mind to move in any direction. 
This engineered a process of intellectual diaspora among 
Muslims, a journey which is still on, towards a destination 
unknown. 

Sir Syed considered himself to be the new interpreter of 
modern Islam. He was convinced that the traditional religious 
thought was unable to cope with the new situation. In his 
opinion those who were struggling to change the situation 
altogether were mere romantics. He therefore considered it 
to be the need of the hour to recreate a new figh based on a 
fresh understanding of Islam. It is interesting to note that the 
political views of Sir Syed were well received and they won 
the followers from among different strata of the society but 
his religious views and Quranic exegeses found almost no 
support from even his close associates. The ultra-rational 
Mo’tazalite approach to Quran was not only down played by 
Shibli, Hali and Vagarul Mulk but more than that it found no 
place in the syllabus of M.A.O. College. Sir Syed’s recognition 
as a political visionary and a as pragmatic leader, could not 
establish him as an authentic and popular interpreter of 
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Islam. Rather, therightto reinterpret Islamic dogma, remained 
very much in the hands of the Ulema of Waliullahi School. 
Those who came to regard Sir Syed as the only pragmatic 
leader of the time and trusted his worldly wisdom had the 
notion, somewhere in their minds, that they had not broken 
totally with the traditional Islam where the Ulema were still 
regarded as the only authentic interpreters of Islamic Aqeeda 
(dogma). This duality of thinking, the division of Islam into 
the political and the religious later paved the way for a new 
school of Islamic understanding in free India, a point we will 
return to later. 

Islam has always a romantic attitude towards future. Sir 
Syed’s rationalism in religious matters and his pragmatism 
in political issues deprived the Muslim mind of ‘romantic 
optimism’. Islamic history is a mixture of past glory and 
future aspirations for a global system of Islam. The eventual 
goal of the Muslim community, of which we are told by the 
Prophet himself and for which Muslims have been active 
throughout their history and will have to be active till its 
establishment, is initselfa romanticidea. The Islamicagenda, 
as Muslims understand it, is to work for the unfinished task, 
to help shape a future history of their choice, a process 
initiated by a man no less than the Prophet himself. That 
Muslims are the community of the last Prophet, upholders of 
a global mission of peace and justice, the last and only hope 
for this troubled world, obliged to work tirelessly till the 
objective is achieved, or they lose their lives for this cause — 
such ideas constitute the very core of Islamic teachings and 
their romantic associations cannot be ignored. The Muslim 
view of history, that it is basically to be controlled by the 
Ummah, and their vision of the future of a yet stronger 
control of history, was opposed to the pragmatism that Sir 
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Syed had put forward as a future work-plan. The dream of a 
majestic future could not survive, partly because of Sir Syed’s 
pragmatic utterances, thus leaving the Ummah devoid of a 
vision for the future. Further, Sir Syed looked at the Muslim 
Indians as a geographical group rather than as a part of the 
international Ummah, and, therefore, he tried to find a local 
solution to their problem. This was yet another digression 
from the mainstream Islamic thinking. He openly declared 
that as a British citizen he had nothing to do with the Turkish 
Khalifah and that he considered himself religiously obliged 
to obey the dictates of the British only."* Such a purely local 
thinking was an innovation in the Muslim thought; firstly, for 
the first time in their history Muslims were told that they 
now, being the British subjects, were not religiously obliged 
to have any link with the Islamic mainland or declare any 
allegiance to the Khalifah; secondly, the institution of the 
Khilafah was not that central to Islam as, according to this 
view, it was brought toanend soon after the fourth Khalifah 
and what followed him was not Islamically binding;” thirdly, 
Indian Muslims should invest the authority of the Uolul-Amr 
in the person of a local ruler rather than wandering in search 
of a Khalifah. No matter if this local ruler were a non-Muslim 
or one who had come to power through coercive means. 
Shibli Nomani, a close associate of Sir Syed in his search 
for a modus operandi for the revival of the Ummah came to 
believe that the root cause of the decline of Islam lay in our 
dislike for rationalism. According to him the decline was 
engineered in the 13" century Baghdad when the Asha’era had 
finally won over the Mo’‘tazala. To me Shibli’s statement is 
only partially true. I personally believe that the root cause of 
our decline lies not in the defeat of Moa’tazala but, more so, in 
the eventual victory of Asha’era. Had the Mo’tazela thinking 
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been defeated by something else, the history of Islam would 
have been different today. Once the Asha’era established their 
intellectual supremacy, it belied all hopes for a fresh look at 
the Quran and Sunnah. Traditionalism rather than Ijtihad 
became the order of the day. Jamaluddin Al-Afghani who 
unlike Sir Syed raised the banner of global Islamic revival 
traced the root cause of Muslim malaise in the crisis and 
confusion in the Muslim mind that came to full view during 
the Abbasi period.”! The Khilafah was no longer that strong 
as to direct and control the Islamic thought, the reason being 
the Abbasi Khulafa themselves had developed a habit of 
exploiting Islam for their own political ends. This intellectual 
confusion or the fitna encouraged the orthodox Ulema to take 
the road to tagleed as the safest possible option. Whereas 
Afghani considered a central body of Muslims an essential 
prerequisite for Ijtehad, Sir Syed and his associates had the 
feeling that they were qualified to do it on their own. 

Sir Syed and his associates were wishfully optimistic 
about the viability of their approach. They were confident 
that unlike the rationalist movement of the Abbasi period, 
this time their neo-rationalist movement would help create a 
fresh and healthy approach to Islam. But this attempt at the 
reconstruction of the Islamic thought further intensified the 
intellectual crisis, adding to itsome more confusions. Same as 
in the Abbasi era, the Greek rationalism had blocked the 
progress of Muslim thought, and it took the Muslim 
intellectuals almost 200 years to clear the way; similarly, Sir 
Syed’s political and religious views brought the progress of 
Muslim thought toa stand still for almosta century anda half. 
Some of his political ideas became so popular among Indian 
Muslims that they were taken as part of Islamic Ageeda, a 
legacy the Ummah has yet to give up. 
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Afghani was a vehement critic of Sir Syed; he considered 
hima man who for some petty material ends was ever willing 
to compromise on the Islamic message and who had no self 
respect at all.” Afghani, unlike Sir Syed, came to believe that 
the root cause of the Muslim malaise was not in the 
traditionalism itself rather it was in the understanding of 
traditional Islam and in our unshakable belief in tagleed as the 
only viable strategy to protect the falling structure of Islam. 
Himself a vocal exponent of Ijtihad, Afghani rejected taqleed 
butat the same time did not approve of Sir Syed’s modernism. 
Discovering the lost nucleus of the Ummah, the institution of 
Khilafah and the revival of united Ummah of Islam along 
purely Islamic lines became his motto. In Afghani’s scheme 
of things the Ummah is one, international in out look, and the 
global Uolul-Anir its very backbone. To him the malaise of 
Ummah was international in nature hence a national outlook 
was doomed to fail in finding a solution. He had witnessed 
the decline of the darul-Islam; the major setbacks at the military 
fronts, the ever-shrinking territory of the Khilafah state — 
clear indicators of an eventual fall, but what he felt more 
alarming was the dismantling of the Islamic thought itself; 
for once the thought structure had gone it was difficult to 
reconstruct the Islamic frame work and revive or reorganize 
the Ummah from the scratch. Afghani, therefore, called for a 
fresh Ijtihad rather than making Islam fit to serve an alien 
system. His vision of Islam is a mixture of orthodoxy and 
modernism. Later this attitude found full expression in Iqbal’s 
attempt at the Reconstruction of Islamic Thought. Afghani 
himself could not take up this project for the kind of hectic 
political activities, he was busy with, compelled him to keep 
away from the academic debates on the topic. One of the 
reasons for this may be that the process of Ijtehad which 
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Afghani had visualized and for which he recommended a 
democratic methodology was in no way practical in an age 
marked with political upheavals and intellectual confusions.” 
Afghani knew that he was fighting a lost battle, his success 
demanded no less than putting the entire world upside 
down. On the other hand Sir Syed had changed the very 
definition of success, he had successfully convinced people 
that what they considered defeat was no less than a victory, 
a valued opportunity of being a British subject. The 
psychological utopia that Sir Syed had created — based on 
his own interpretation of Islam — gathered around him a 
host of intellectuals. But very soon people realized that this 
illusion of success comes at the cost of self-respect and was 
based on an interpretation of Islamic history alien to the 
Muslim mind. In utter disillusionment and disgust, two close 
associates of Sir Syed, Hali and Shibli, broke away from the 
nationalist Islam and came to champion the Pan-Islamic 
cause. 

Shibli was highly influenced by Sir Syed’s neo-rationalism 
nevertheless traditionalism was the tool of his thinking. The 
reconstruction of Islamic thought according to him was very 
much possible within the parameters of traditional Muslim 
Kalam which he considered equivalent to modern day 
rationalism. He argued that if the Kalami debate had 
successfully helped Islam from 10" to 13" century there was 
no reason that the same cannot be put to use even today if we 
agree that the authenticity or correctness of a thought process 
does not alter with the passage of time. If the Kalami debates 
developed during the Abbasi period were effective to counter 
the Greek philosophy, there is no valid reason to believe that 
now it has lost that potential to absorb or counter the modern 
day free thinking.™ The rationalist movement of the Abbasi 
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period that was ruthlessly crushed by Al-Mutawakkil (847- 
61) was, according to Shibli, in fact, one of the gifts of Kalam 
to Muslim civilization. Although it is a different story, he 
argues, that this movement was short lived and did not alter 
the Muslim thinking altogether due to its limited area of 
influence; the intellectuals and the royal court.” But despite 
his strong liking for rationalism and his attempt to present 
himself as the new interpreter of Islam Shibli comes to the 
same destination in his intellectual journey wherefrom Ghazali 
has begun his voyage. Probably, it is mainly because Shibli 
regards Ghazali as a bridge between orthodoxy and 
modernism. In him Shibli sees a person quite akin to his own 
image; attempting to capture the essence of modernism yet 
not giving away traditionalism altogether. Shibli’s journey 
then ends up at the same point where it began. If his writings 
had any positive impact it lay in their successful revival of the 
Muslim past, ifnotasa strategy, atleast, asa history. The idea 
of a majestic past enhanced the view that even today if Islamic 
Thought returns to its pristine purity and an intellectual 
return to the days of the Prophet is made possible, the past 
glory can still shine again. But how to make this journey 
backward in history and how to reconstruct the broken 
framework of Islamic Thought these questions were left 
unanswered. 

The new, deformed Islamic thinking which by the 
beginning of the twentieth century had developed into a full- 
fledged school of thought, had based itself on a mixture of 
rationalism and orthodoxy. Sir Syed was a Mo’tazela only in 
religious matters but as far the political issues of his time, he 
wasan Asha’ rite per se. The British government, in his opinion, 
was a ‘divine decree’, which Muslims must obey, taking it as 
it were, the need of the hour and so a religious obligation.” 
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There is no denying the fact that this new political vision of 
Islam was not based on a certain variety of Kalam or on any 
definitive interpretation of Islam rather its only source was 
what the proponents of the new ideology claimed, ‘the need 
of the hour’. With all respect due to the ideology of Islam and 
the love of the Prophet, it argued, Islamic faith is okay but 
when the Ummahis faced witha ruthless system, the Muslim 
must avoid a head-on collision, and limit himself to the 
practice of that part of Islam only that may ensure a peaceful 
coexistence. This new brand of Islam which owes its 
development to the modernists, the apologists and the 
nationalists of various hue, and which by the beginning of 
twentieth century had come to be regarded as the only viable 
variety of Islam can better be summarized as under: 

(i) That the social life of Islam is still possible without an 
Islamic state as no where in the Quran the term darul- 
Islam has been mentioned. As for a non-Islamic 
government that does not stop Muslims from observing 
their religious rites, Muslims are not allowed to wage 
Jihad against it.” 

(ii) That Muslims are allowed to take up the citizenship of 
a non-Muslim State and give their allegiance to a non- 
Muslim ruler, and that there is no harm in obeying his 
commands or even praying for the ruler’s stability and 
development.* 

(iii) That Islam, like other religions, is a private affair of the 
individual and it can easily be practised under any 
system given the right to freedom of religion.” 

(iv) That the Quran does not mention any specific social 
system leaving it entirely to the people to devise a 
political system suitable to their age, therefore Muslims 
are free to reorganize their social and political life as per 
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the demands of the time,*’ and that the religious and the 
mundane are never mixed in Islam, nor there has ever 
been the unity of Church and State.” 

(v) That education alone can ensure the revival of our 
majestic past for in our history knowledge alone has 
contributed to our glory.” Solutions to all the problems, 
therefore, do not lie in the political struggle but in the 
spread of education alone.* 

(vi) That the traditional Islamic thinking has lost its vigor 
and relevance and the need of the hour is to adjust the 
Islamic ideals to the modern sétting, a compromise 
formula being the logical imperetive.™ 

(vii) That Islam is basically, what can rightly be termed as 
‘ethnical humanism’, which bestows on its adherents 
mutual love, brotherhood and physical and intellectual 
purity. 

This new school of Islamic nought probably for the first 
time, put forward a version of Islam which debarred it from 
the socio-political life. This definition forced Islam to stay in 
exile, outside the state boundaries. The idea of religious 
freedom was limited to the performance of some religious 
rites and modes of worship. This new Islam had not only 
learned to survive and flourish without a state, more so, 
Muslims were now encouraged to work for the stability and 
development of a non-Islamic system. It had a great appeal 
forthe people for its pragmatic overtones. Those who had 
accepted this version of Islam or who had themselves been 
instrumental in the creation of this school were marked by a 
duality in their words and deeds. Intellectually they thought 
of themselves as upholders of an ethical system butin practice 
they felt free to ignore the ethical implications altogether. 
They had come to believe that Islam is no more relevantin the 
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complexities of modern world. What most Muslims can doin 
this age is to re-candle or revive their religious lives by the 
ethical principles of Islam. The modern Indian interpreters of 
Islam, be they Chiragh Ali, Amir Ali, Khuda Baksh or Abdullah 
Yusuf Ali, all of them were basically the employees of a non- 
Islamic system. In principle they believed and proclaimed 
high ideals of Islam but in the practical sphere, what they 
were implementing, as executive apparatus of thenew system, 
had nothing to do with the lofty ideals that these authors used 
to glorify in their writings. Those who were the paid agents 
of a non-Islamic system, appointed to serve a system other 
than Islam, their idea of Islam cannot give them anything 
other than physical and mental ‘purity’. Whether these people 
could attain physical and mental purity is disputable, however 
the spread of this understanding reduced the all-embracing 
revolutionary Islam into a set of lifeless and meaningless 
rituals. 

Once the Islamic thought got adulterated and a new 
version of Islam became known to people, it provided an 
open opportunity for every Dick and Harry to seek a 
redefinition of Islam. Anyone who read a few books on Islam 
considered himself qualified enough to write on modern 
Islam. Some of these authors recommended European life- 
style and the European dress for the uplift of the Muslim 
community, while others made us believe that it was futile 
to look for Islamic guidance in matters of social importance 
as, in their opinion, Islam was compatible to all situations and 
canbe adjusted to the modern times without much difficulty.” 

Nonetheless, they were not the only interpreters of Islam. 
The age had witnessed a plethora of literature on new Islam 
mainly written by western educated Muslims. Each tract or 
booklet in itself reads like a manifesto of modern Islam, 
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claiming to be the only true version of Islamic understanding. 
However, what is common among them all is their feeling 
that they are basically doing a great job, that of a mujaddid, 
customizing Islam to the tunes of modern times. They might 
not be aware of the implications of revelation in modern 
times, however they confidently put forward their assumption 
as a Well founded reality that traditional Islam was unable to 
cope with the new situation. As they themselves propounded 
the ‘irrelevance’ theory, for them the only way of serving 
Islam was to defend it in the face of other ideologies. The 
Islamic literature produced between the fall of Delhi till this 
time bears this illusion of defense. Islam which once used to 
instil in the believer the power of faith and action now came 
tobe regarded asa shaky Ageeda, employing its own followers 
to its defense which in itself is the theology of defeat. Those 
who take up to defend an idea, or a religion for that matter, 
have somewhere in their minds thatif the idea is not presented 
in the most modern and acceptable way its very survival 
might be at stake. The defensive, rather apologetic approach 
turned the revolutionary massage of Islaminto a mere dogma; 
a set of outdated values needing defense. This approach had 
a devastating impact on the future of Islamic thought. Islam 
once considered the engineering for change, a methodology 
to transcend the agonizing present into a better future now 
came to be regarded as a methodology for surviving an 
unending agony. 

Tohavea better understanding of this religious digression, 
rather conversion of Muslim Indians to secularism, we must 
bear in mind that no age can boast of a single thought pattern 
as representative of its time howsoever dominant it might 
appear to be. For various divergent, sometimes opposing 
views, flourish in the same age though some may not be that 
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popular as to be taken as true representative voice of the 
period. Therefore it would not be fair to think that the age we 
are talking about had survived only on this version of Islam. 
The importance of Waliullhai School, though constantly 
losing its prestige and importance, cannot be undermined. 
True, the Waliullahi School was ata very low ebb at that time. 
It therefore posed no serious threat to this new modernist 
school of Islamic thought but the fact was that within the 
modernists themselves there were rebels or desperate souls 
always looking for a better alternative. The sudden emergence 
of the Khilafat Movement in 1919 as a populist mass movement 
can better be understood in this perspective only. The 
revolutionary energy generated by the populist storm of the 
Khilafat Movement was of sucha great magnitude that at times 
it appeared as if Sir Syed School had finally been thrown into 
the dust-bin of history. But soon the excitement subsided and 
people felt that pan-Islamic slogans have taken them nowhere. 
One of the reasons for this disillusionment was, in my opinion, 
while Sir Syed School was well-founded on the supposed 
new understanding of Islam and had developed into a full 
fledged religion holding promise of leading the Ummah into 
anew era, the Waliullahi School was still unwilling to take up 
any modernization project. It had completely shut off from 
the modern world, placing too much emphasis on the 
protection of Muslim society through Taglid Jamid. The 
reconstruction was not the agenda of the Waliullahi school or 
those who came to champion the cause of the Khilafah. The 
leaders of the Khilafat Movement were not probably aware of 
the need to reconstruct the Islamic thought rather in their 
desperation they wanted to keep intact somehow the ever- 
declining political structure. And as this ‘somehow’ was not 
very clear to them, despite their unceasing struggle, they 
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failed to uphold the old system or create a new dawn. The 
failure of the Khilafat Movement does not lie in the sudden 
political upturn in Turkey, as it is generally believed rather it 
should be traced in the absence of a clear-cut, well-defined 
framework of thinking. India is yet to produce a desperate 
genius like Mohammad Ali, a man whose courage, sincerity 
and love for Islam knew no bounds. But if even such a great 
soul ended-up in disillusionment, it was because he failed to 
understand that any revival of the Ummah must be along the 
right manhaj, purging the un-Islamic elements that have 
cropped up in our thinking. The leaders of the movement 
were mainly concerned with the survival of ever-declining 
symbolic Khilafah State. They were least bothered about the 
basic questions as what were the factors causing this decline. 
What really ailed the Ottomon Khalifah and what malaise lay 
at the root of it? Without taking up these questions it was not 
possible to formulate a methodology for revival. Had these 
questions been taken up seriously it would have resulted into 
the creation of a new school of Islamic thought, a timely and 
viable response to the new situation. Although the Ulema of 
Waliullahi School were convinced of the need for a new 
Islamic thinking partly owing to Waliullah’s own teachings 
and partly due to the influence of Al-Afghani, they were 
afraid of opening the door of Ijtihad fearing that the modernists 
Muslims might take advantage of the situation. The so-called 
Ijtihad or fresh understanding as the champions of the new 
Islam called it, had produced a number of modern interpreters 
of various hue, adding yet more confusion. The traditional 
Ulema, refusing to legitimize this frésh-thinking, found no 
option left to them but to negate or reject the very notion of 
Ijtihad itself. 

The eventual failure of the Khilafat Movement and the 
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refusal of the traditional Ulema to open the door of Ijtihad 
created a great vacuum that was to be filled by the scholars of 
a modernist hue. The deformed Islamic thought of the 
modernist variety found a congenial atmosphere to flourish. 
The failure of the Khilafat Movement was taken as the death of 
the traditionalism itself. Sir Syed’s pragmatism now held 
sway as the only viable alternative. If Abul Kalam Azad who 
envisioned Hizbullah as early as in 1912 but was not sure of 
its success at that time, and who, during the Khilafat Movement 
had acquired some degree of confidence and optimism, 
turned his back it was because of the eventual victory of 
pragmatism over romanticism. Later not Azad alone became 
a prisoner of pragmatism but the poet Iqbal, known for his 
romantic Islamic vision, also came under its sway, a point we 
will later return to. 

If we don’t find in the post-Kiilafah Muslim political 
thought any serious discussion on the Khilafah issue, it was 
not merely because of the failure of the K/uilafat Movement or 
the impact of the modernist school of Sir Syed but more so 
because of the digression of Muslim political thought during 
the Mughal period where for almost 300 years or so there is 
no evidence of Khilafah as an institution so central to Islamic 
thought and Aqgeeda. During the Mughal period Muslim India 
produced at least two Ulema of international repute whose 
impact is overwhelming on the Indian Muslim mind, they 
are; Mujaddid Alf Thani and Shah Waliullah. Despite the 
great revivalist movement to their credit and their insight 
into the Islamic mission, neither in Mujaddid Alf thani nor in 
Shah Waliullah one finds any serious attempt to reestablish 
the Khilafah along its original manhaj (base). To the contrary, 
ignoring the vital issue of Khilafah, Mujaddid Alf thani 
introduced anew concept which he termed as Batini Khilafah. 
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The same is true of Shah Waliullah, who, instead of calling for 
the establishment of the Khilafah reinforced the same alien 
concept of Batini Khilafah just to fill the void. 

The Khilafah Movement, that kept shaking the subcontinent 
for almost five years, was, in a way, a kind of ideological 
melting-pot where divergent and conflicting thought patterns 
had converged. Muslims from the Congress as well as from 
the League, the traditionalists and the modernists, all gathered 
at one platform. Probably for the first time history witnessed 
a scene to the effect that for a purely Islamic agenda not only 
the Muslims forgot their differences but the non-Muslim 
majority too lent its support. It was a unique experience in 
Islamic history when the non-Muslims were not only openly 
invited to participate in an Islamic struggle, even they were 
welcomed to deliver their political sermons right irtside the 
mosques. The non-Muslim participation in the struggle 
became so central to it that Maulana Mohammad Ali while 
delivering his famous speech in London in 1920 openly 
declared thus: 

We are being led by a man who believes in soul-force. If 

throughout the world today there is anyone who tries to 

live up to the Sermon of the Mount — that sermon which 

is often overrated but at the same time always forgotten in 

the shaping of your foreign policy — if any man tries to live 

up to that sermon it is Mahatma Gandhi. He is not a 

Muslim. He is a Hindu of Hindus...” 

For the first time in Muslim history a non-Muslim had 
assumed the leadership role in a struggle so central and 
crucial to Islam. The London speech of Mohammad Ali, a 
remarkable piece of oratory and sincerity declares that the 
non-Muslim control of Islamic mainland is intolerable. 
Mohammad Ali argues that Prophet Mohammad on his 
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deathbed had given us this injunction, binding on us all, that 
non-Muslims should never be allowed to take control of the 
Islamic mainland.” But it was quite paradoxical to see that 
the very movement to save the Islamic lands from non- 
Muslim control had come in the control of a non-Muslim 
leader. It was a devastating digression in the intellectual 
history of Islam that had a far-reaching impact on the Muslim 
mind. Although Mohammad Ali didn’t take long to realize 
the magnitude of his blunder and the difference of Gandhian 
agenda from that of his own, the mistake once committed set 
a precedent for later day diversions. The ‘believer’ in the soul 
force soon turned into, in Mohammad Ali’s own words, 
much inferior toa drunkard anda rapist Muslim. But this was 
only an individual correction. Later, taking a cue from 
‘Mohammad Ali’s earlier stance, Abul Kalam Azad formulated 
a full-fledged Islamic theology for a Hindu-Muslim joint 
venture. 

By this time, the idea that Muslims are an international 
Ummah had vanished from the Muslim mind. Some alien 
concepts, originally introduced by Sir Syed, which had failed 
to get a general acceptance at that time resurfaced as modern 
ideologies apparently in tune with Islam. For example, the 
idea of ‘composite nationalism’ that did not get acceptance 
on religious grounds in Sir Syed’s time, came to be regarded 
in the new Muslim thinking as the only viable alternative. 
Similarly, the fear of non-Muslim majority, which Sir Syed 
basically nurtured in the Muslim mind for inculcating an 
unfailing loyalty to the British, that fear now fully developed 
into an ideology. Sir Syed had supported and popularized 
the legitimacy of non-Muslim rulers. Now, the Khilafat 
Movement, going a step ahead, had placed a non-Muslim 
leadership at the very helm of Islamic political struggle. The 
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Muslim mind had now no reservation in entrusting the 
leadership role to non-Muslims. The emergence of Muslim 
League for the protection of Muslim rights, the debate of 
separate electorate and the fear psychosis that had gripped 
the entire Muslim Ummah by the early twentieth century 
convinced them that in the present situation the sum total of 
their agenda could be to protect themselves as Indian Muslim 
nationals. 


THE IMPACT OF ALIEN IDEOLOGIES 


We must not lose sight of the fact that among those 
nourished on the Islamic thought during the entire era of 
decline, a predominant number of scholars were trained and 
educated in the West. As compared to the traditional Ulema 
of Waliullahi School the West-trained scholars of Islam have 
gained more prestige and prominence owing to their ability 
to write on Islam in English and in contemporary idiom. The 
popularity of Iqbal as a true voice of Islam despite his 
Western education has further strengthened the case of the 
modernists. It was generally believed that due to their 
exposure to the modern world the West-trained scholars 
were better qualified to lead the Ummah. Mohammad Ali’s 
central importance in the Khilafat struggle can be understood 
in this perspective. The new interpreters of Islam had assumed 
so much authenticity and prominence that when Mohammad 
Iqbal attacked Maulana Hussain Ahmed Madani, the towering 
personality of the Waliullahi school, for the latter’s faulty 
understanding of Muslim nationalism, the Maulana found 
no way but to retreat. The point that Iam trying to make here 
is that the new interpreters were so much at the center stage 
of Islamic thought that the Muslims were approaching them 
for guidance and leadership. However, in the glare of their 
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popularity, the factwas missed that these scholars, knowingly 
or unknowingly, in the process of their exposure to western 
thought and philosophy had come under the spell of some 
Western concepts of which even they themselves were not 
aware nor were those followers who had full faith in their 
vision of Islam. Be they Amir Ali or Iqbal, they were known 
as vehement critics of the West, therefore people were not 
inclined to think that those who can openly and confidently 
criticize the West, could still not have their minds free of the 
Western influences. 

Ibelieve the Western concept that had a most devastating 
impact on the Muslim mind of that period was the nineteenth 
century theory of evolution imported from the West which 
later revolutionized the very methodology of Islamic 
interpretation. Both in Chiragh Aliand Amir Ali this concept 
has a negative impact while in Iqbal it takes a creative form. 
In the West Darwin’s theory of evolution provoked divergent 
responses. Bergson, William Mc Dougall, Llyod Morgan and 
J.C. Smuts all differed in their understanding of this idea. The 
religious implication of the theory of evolution is not our 
concern here at this moment nor I want to indulge in the 
Western religious response of the period or to explain how 
the religious thinkers of the time responded to this great 
intellectual challenge. Here I want to limit myself only to the 
question as to what extent this idea had influenced the 
worldview of the Indian interpreters of Islam. We notice that 
in Chiragh Ali, under the spell of this idea, Islam became no 
more than ‘the gradual evolution of spiritual ideas’ which he 
believed was marching towards a better system.” And this 
led Amir Ali to conclude that some of the Islamic precepts 
were workable only for the prophet’s own time: ‘to suppose, 
therefore, that every Islamic preceptis necessarily immutable 
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is to do an injustice to history and to the development of 
human intellect’, he argued. 

Once the evolution was accepted as the only truth, it 
revolutionized the Muslim worldview. If the human mind 
and the human society were evolving towards a better social 
system, its logical implication was not only a reinterpretation 
of religious thought but also a new ground to suit the new 
ethical system. This would naturally lead to another question: 
what can be the right method for determining the parameters 
of new ethics and spirituality? The evolution as understood 
by Darwin and as interpreted or understood by Western 
educated Muslims was a concept very much in vogue. Amir 
Ali was one of its victims who had come to believe that not 
only the spiritual ideals of Islam were in the process of 
gradual evolution" but even some essential ingredient of 
Islamic practice like fasting wasa useful discipline, especially 
‘among coarser natures, for whom really it was intended’ .** 
Like other intellectuals of his time Amir Ali also believed that 
the human society is evolving towards a higher goal and that 
the coming days will witness the emergence of a better and 
higher spiritual ideals to meet the spiritual requirements of 
the time. The spirit of Islam, as he calls it, is basically intended 
to ‘infuse or revive in the heart of humanity a living perception 
of truth in the common relations of life’.“° 

The theory of evolution had cast sucha spell that even the 
traditionalists were not totally free from its influence. Shibli 
Nomani saw a semblance of Darwinian evolution in the Sufi 
poet Jalaluddin Rumi. This discovery made him feel at home 
with a concept so alien to and devastating for the Muslim 
mind. Later Iqbal tried to link it with Bergsonian évolution 
créatrice.” In Amir Ali the Darwinian evolution helped create 
asort of liberalism while Iqbal, under its spell, came to believe 
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that in the modern world new institutions of Islam can be 
created ‘thoroughly consistent with the spirit of Islam’, rather 
he emphasized, it has ‘become a necessity in view of the new 
forces that are set-free in the world of Islam’. 

As mentioned earlier, the idea of evolution is a positive 
factor and a creative force in Iqbal. He does not regard the 
universe as a static object or a finished product.” His view of 
the universe is that of a continuous creativity, an unending 
growth and development based on his understanding of 
some of the verses of the Quran e.g. ‘He adds to Creation as 
He pleases’ (Fatir:1) and ‘So.will Allah producea later creation: 
for Allah has power over all things’(Al-Ankabut:20). 

Iqbal is also of the opinion that the prophetic mission of 
establishing a global system of justice is yet too be realized 
and even ‘the so called Golden Age of Islam was not ideal in 
the fullest sense of the term as an ideal by its very definition 
was not to be realized historically nor even in the future’. 
His vision of the future Islamic mission is that of the creation 
of a global system of peace and justice based on Tawhidi 
ideals; ‘The light of Oneness is yet to shine in full’, as he aptly 
puts it in an Urdu verse: 


“eo SS euibae9 12” 

The idea of an unfinished Prophetic agenda which 
Muslims are obliged to fulfil is also based on the traditions of 
the Prophet in which we are told of the global Islamic Khilafah 
as the eventual goal of human society on this earth. Iqbal 
appears to be exceptionally clear in his vision of the Islamic 
mission and is rightly aware of its various stages that the 
mission will undergo before it achieves its objective. But the 
mode of the journey, or the creation of new institutions for 
that matter, that Iqbal recommends for this mission 
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unfortunately have their roots in western civilization. Islam 
has its own institutions that have developed within a Tawhidi 
paradigm which cannot be replaced or substituted by the 
organizational models created in a Taqwa-free society of the 
West. Though Iqbal is well aware of the fact that the Ummah 
of the Hashmite Prophet is unique in its structure and nature, 
he fails to understand that theimported organizational pattern 
or political and social models cannot work within the Islamic 
framework. The two are simply incompatible. For example 
the institution of Uolul-Amr, so central and essential to Islam, 
takes a new shape in Iqbal under the influence of liberal 
democratic ideals of the West: ‘the republican form of the 
government is not only thoroughly consistent with the spirit 
of Islam, but has also become a necessity in view of the new 
forces that are set-free in the world of Islam’. Now the 
authority of the new Khalifah is not to be invested in one 
single person but in an elected assembly simply because the 
Islamic idea of single Khalifah appears to him impractical: 
‘The universal leadership of the Ummah has failed in practice. 
It was a workable idea when the empire of Islam was intact 
... the idea has ceased to be operative and cannot work as 
living factor in the organization of modern Islam’. The 
federation-making-approach appeared to him the only 
practical method in which he saw ‘the birth of an international 
ideal’ forming ‘the very essence of Islam’. How intense was 
the pressure of alien social models on his mind can be seen in 
the following passage: 

It seems to me that God is slowly bringing home to us the 

truth that Islam is neither nationalism nor imperialism but 

a League of Nations which recognizes artificial boundaries 

and racial distinctions for facility of reference only, and not 

for restricting the social horizon of its members.* 
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Words like ‘God is slowly bringing home to us’ bear a 
prophetic rather than a visionary note. Instead of basing his 
arguments on the Quran and Sunnah, Iqbal assumes the role 
of a modern-day prophet in giving a new interpretation to 
what he terms as the ‘modern Islam’. The new revelation, of 
which Iqbal is talking about, is an addendum to the original 
Islam, a strange way of welcoming western models to the 
body politic of Islam. 

Iqbal’s utterances cannot be ignored, as he is the most 
towering figure of the 20" century Islam. He is a vehement 
critic of the West as well as a champion of Islam. He has had 
a better exposure of the modern world but at the same time 
feels rooted in Islamic traditionalism. More so he calls for the 
reconstruction of Islamic thought. Ijtehad is his methodology 
and the pan-Islamism very nucleus of his intellectual 
framework. He wants to see Islam as a living reality, and not 
as a mere wonderful ideology or set of ethics: 

The religious order of Islam is organically related to the 

social order which it has created. The rejection of the one 

will eventually involve the rejection of the other. Therefore 

the construction of a polity on Indian national lines, if it 

means the displacement of the Islamic principles of 

solidarity, is simply unthinkable to a Muslim.” 

However his rejection of pan-Islamic model leads him 
into a blind ally. Indian nationalism is not acceptable to him 
but his failure to discover an alternative Islamic model leaves 
no choice for him but to accept the idea of Muslim nation 
states as the only viable solution to the problems of the 
Muslims of the subcontinent. One simply wonders that the 
economic model that Iqbal recommends for this new Muslim 
nation state is not Islam but the socialist democracy,” an 
illusion which has been taking the Pakistani Ummah on a 
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ride for the last 50 years. 

Nationalism is not in tune with Islam but the gradual 
acceptance of Muslim nationalism enabled its entry into the 
mainstream Islamic thought. Iqbal, who in his poetry appears 
to be a champion of pan-Islamism, eventually compromises 
on Muslim multi-nationalism when it comes to finding a 
workable solution, thereby paving the way for a modern 
Muslim nation state. He is very clearheaded about the fact 
that the basis of Islamic unity cannot be anything other than 
Islam itself and that the world is basically divided between 
the Ummah of Islam and the Ummah of Kufr.” Muslims may 
not appear to be true to the Islamic ideals and they might 
neglect the Prophetic mission nevertheless they very much 
have the potential to be the best of nations, a logical corollary 
of being the upholders of the last Prophetic mission.® But 
despite the clarity of thought in Iqbal, unlike Mohammad 
Ali’s pan-Islamic vision, Iqbal’s Muslim nationalism limits 
itself within the geographical boundaries of the subcontinent. 
Now the creation of the new Muslim state was not for the 
revival of the global Ummah of Islam alone but more so for 
‘security and peace resulting from an internal balance of 
power’ and for a Muslim state of regional importance which 
may provide Islam an opportunity ‘to rid itself of the stamp 
that Arabian imperialism was forced to give it, to mobilize its 
law, its education, its culture and to bring them into closer 
contact with its original spirit and with spirit of modern 
times’.°° 

The creation of a Muslim nation-state had no precedentin 
Islamic history. Muslims had seen the Muslim Spain 
flourishing independently, away from the central Khilafah, 
but it had always been regarded a digression from the 
mainstream Islam. Islam neither believes in composite 
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nationalism, a theory propounded and advocated by Azad 
and his associates and based ona faulty understanding of the 
Medina treaty, nor it sanctions the idea of a two-nation- 
theory which justifies the creation of a Muslim nation state. 
Nationalism, be it Indian or of the Pakistani variety, is equally 
unacceptable to Islam. Later the Pakistani nationalism which 
was taken as an equivalent to Islamitself became instrumental 
in creating intellectual confusion in Pakistan. Islam and 
Pakistani nationalism became so interchangeable terms that 
when Syed Abul Ala Maudoodi, a celebrated Islamic thinker 
of Pakistan, uttered these words on his death bed: “I am a 
Muslim Pakistani”, few were able to realize that these words 
were directly opposed to the vision of the global Ummah of 
Islam. 

In our analysis of Islamic thought I have discussed Iqbal 
at length because of his central importance among the 
twentieth century Muslim thinkers. If Mohammad Ali has 
the credit of leading the largest mass movement of this 
century, Iqbal appears to be the leading light of the intellectual 
movement of his time. Though at that time the prestigious 
organization of Muslim Ulema was quite active and the 
popular figures like Azad and Madani held the key, 
nonetheless, Iqbal had emerged as the sole representative of 
Islamic thought. Probably for the first time in India the 
religious position of a philosopher-poet became supreme 
and authentic as compared to that of the traditional Ulema. It 
may be because, I believe, despite his high-pitched slogans 
for Ijtihad, Iqbal remained, throughout his life, a staunch 
believer in traditionalism. He regards himselfas acontinuum 
of Afghani and Rumi and implies a purely traditional 
methodology in the interpretation of modern Islam. 

The entire intellectual history of this period including 
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Iqbal appears to be a desperate attempt to look for an 
intellectual Islamic framework in tune with the modern 
times. The declining nation, in search of an intellectual 
alternative, naturally has a price to pay. Despite their sincere 
attempt to uphold their social and spiritual ideals they cannot 
completely stay away from alien influences as for those 
desperately looking for the lost glory there is always a 
possibility to land in an alien ideological plain taking it for a 
newly developed shape of their own traditional thought. 
The post-independence intellectual landscape is marked 
by utter confusion. We find the Muslim intellectuals of this 
time talking of alien concepts as their own. Concepts like 
composite nationalism, Muslim nation state, democracy, 
secularism and nonviolence etc. have gained a common 
currency. Democracy which apologists like Amir Ali had 
considered a unique gift of Islam to humanity now attained 
a key role in Iqbal who considered a democratically elected 
assembly or parliament essential for a consensus on Jjtiliadi 
issues. So is secularism, the very foundation of socio-political 
life both in Jinnah and Azad despite their diametrically 
opposite political stands. In this confused scenario it is not so 
surprising thenif one finds two prominent Ulema of Deoband 
school namely Maulana Obaidullah Sindhi“ and Hifzur 
Rahman Seoharvi," busy in the formulation of an Islamic 
version of socialism what they termed as Waliullahi socialism. 
And few would believe that Maulana Mahmudul Hassan, 
the most towering figure of his time, had come to believe that 
Gandhian nonviolence was yet another form of Islamic Jihad. 
Precisely this was the intellectual scenario before partition. 
Apparently the Indian Muslims were divided into two 
opposite camps. The caravan led by Azad and Madani, the 
champions of composite nationalism, was certainly not set 
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for establishing an Islamic order as we were told by Maulana 
Madani himself.“° The second caravan led by Jinnah, but 
basically inspired by Iqbal’s thought, claimed an Islamicstate 
as its eventual destination. However, both the upholders of 
composite nationalism and that of the two-nation theory 
were so unclear in their intellectual goals, so completely in 
the grip of alien ideologies that in this intellectual haze it was 
difficult for them to proceed towards any direction. It was 
this confusion which echoes in Jinnah’s presidential address 
to the Constituent Assembly of Pakistan on 11 August 1947: 

... we will find that in the course of time Hindus would 

cease to be Hindus and Muslims will cease to be Muslims; 

not in the religious sense because that is the faith of each 

individual, but in the political sense as citizens of the 

state.*” 

Jinnah’s utterances are no different from the views of 
Azad and Madani who had long been claiming that in India 
Hindus and Muslims together make a nation though not a 
mullah. The tragedy that befell this caravan in Pakistan is not 
within the scope of this paper. Here we will limit our discussion 
only to the intellectual journey of the first caravan, and in the 
process, would like to know as to what extent the intellectual ; 
heritage of Azad and Madani helped the Indian Muslims in 
the reorganization of their milli life. We will also investigate 
whether composite nationalism remained relevant in post- 
independent India or it became an obstacle in their search for 
another alternative. In ourinvestigation of post-independence 
Muslim thought Iqbal and his revivalist school will have to be 
mentioned off and on, forno intellectual legacy canbe limited 
to geographical boundaries nor can they be forced to take an 
exile. 
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POST-'47 INDIA: THE EMERGENCE OF A NEW WORLD 

The partition of India did not divide territories alone. It 
also divided 90 million Muslims of India into two, rather in 
three geographical blocks; East Pakistan, West Pakistan and 
the secular India. The geographical division of Ummah 
resulted in further disintegration of its already shaken 
intellectual legacy. True, before partition Muslims were clearly 
divided into two distinct blocks of composite nationalism 
and Muslim nationalism butdespite their distinct intellectual 
identities they had a feeling that at times the two distinct 
streams overlap. Despite being in two distinct camps at times 
they felt an affinity to each other; for both Iqbal and Azad, in 
their own way were working for the eventual supremacy of 
Islam. The geographical division of the country placed them 
psychologically in two watertight compartments. Now the 
interest of Pakistani Muslims was opposed to the interest of 
Indian Muslims.“ The independence brought a situation in 
which Indian Muslims found themselves ina New World, in 
an alien system for which they were not intellectually and 
emotionally prepared. | 

According to 1941 Census Muslims constituted a 
population of 94.4 million.” After partition their numerical 
strength was reduced to 40 million.” The 40 million strong 
population, now termed as a minority, was totally at the 
mercy of thenew alien systemand in the care of the Congressite 
Ulema led by Azad. Azad himself never accepted the view 
that Muslims formed a minority nor he ever used this term 
for the Muslim Ummah. But now in the Constituent Assembly 
debates he was forced to hear this term for the Muslim 
community. For all practical purposes Muslims were not at 
the center stage any more. The fact was that their conversion 
from a revolutionary Ummah into a hapless minority was 
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total. This new identity had a far-reaching impact in shaping 
Muslim attitude towards life in the new situation. Their view 
of the future was influenced by this false identity and in all 
their planning they knowingly or unknowingly regarded 
themselves a minority. The phenomenon itself was not new 
though. The same fear had produced in the beginning of the 
twentieth century an organization like the Muslim League 
thereby causing the dismissal of Ummah from the leadership 
role. Ambedkar’s opinion that the delay in discovering the 
philosophical justification for Pakistan was ‘due to the fact 
that Muslim leaders had become habituated to speaking of 
Muslims as a community and as a minority”, holds an iota of 
truth. The use of this terminology’, Ambedkar has rightly 
pointed out, ‘took them ina false direction and brought them 
to a dead end’.” And as they acknowledged themselves as a 
minority and shaped their mental outlook accordingly, they 
felt that there was no other course left for them but to ask for 
safeguarding of their constitutional rights and protection of 
their life and limb. Now in free India where Muslims’ 
numerical strength was reduced to a half, the fear psychosis 
and the feeling of ‘minorityness’ gripped them more than 
ever before. 

Itis the mental outlook that shapes the history of nations. 
If a nation believes that its role in history is over and that at 
most whatit can dois to protect itself, such a nation will easily 
be thrown into the dust-bin of history. Nations which have 
created history of their own, or have given the world a 
leadership or had the credit of turning the tide of history 
mainly comprised of those people who believed in their 
unconquerable will, in their extraordinary potential and in 
their unshakable belief that they, as compared to others, have 
a very special mission to fulfil. In human history if we find a 
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handful of Jews exceptionally active and influencing the 
events it is because of their strong faith that they are no 
ordinary people but the very chosen children of God. Hitler’s 
belief in racial superiority of the German people and his 
strong faith that his is a race destined to conquer the entire 
world enabled him to take the entire Europe by storm. The 
extraordinary success of the British empire in the nineteenth 
century also owes much to the belief of the British people that 
they as the white race have a potential superiority over the 
Asians and the Africans, and that they are no ordinary people 
but the torch bearers of the new science and technology made 
to lead the civilized world. To enhance this belief and to 
justify it on so called scientific grounds they created a new 
branch of knowledge called Anthropology. In India if the 
Brahmin minority was able to dominate the Indian scene 
controlling the entire Hindu society for centuries it was 
mainly because of their mental upbringing that they as the 
white Hindus were entrusted to a leadership role. And if the 
shudras, the Black Hindus, have been content with the menial 
jobs and regard cleaning of the toilets as their religiously 
ordained duty it was also because of their false but unshakable 
belief that they, having been born from the feet of Brahma, 
have no other social assignment. Similarly, in the early era of 
Islam if a small band of Muslims emerging from the Arabian 
peninsula is seen defeating the Persian and Byzantine empires, 
the then super powers, it also owes to the mental makeup of 
the Muslim Ummah that they are the Ummah of the Last 
Prophet destined to rule the world till the day of judgement. 
As for the visible military superiority of the enemies, Muslims 
countered it with their strong belief that being a believer they 
not only deserve Allah’s help but also, as per Islamic rule, one 
believer is equal to at least ten non believers, if not twenty. Be 
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it an individual or a nation its success and failure lies mainly 
in its ideological and mental makeup. In free India where a 
loose definition of the term Hindu has turned the Hindus into 
a majority, Muslim’s belief in their ‘minorityness’ became 
order of the day. And asa minority, by its very definition, has 
no role to play at the center-stage, Muslims got themselves 
suspended from the leadership role. The term minority has 
played a key role in diverting Muslims from the Islamic 
agenda and in putting a seal on the emergence of any creative 
thinking among them. 

Before we further proceed let us briefly summarize the 
main digressions in the Muslim political thought in free 
India. The free India, even to the exponents of composite 
nationalism, has come as a mirage; dismissing the Muslim 
nation from a leadership role, turning them into a hapless 
minority. Secondly, Muslims though sure of an un-Islamic 
future of free India were yet content to be a significant part of 
the new setup and were enthusiastic for its development and 
stability. Thirdly, they came to believe that despite the fact 
that non-Muslims would have an ultimate say in the system 
it was lawful for the Muslim to actively participate in it and 
with the non-Muslim help organize their own social life. 
Fourthly, the piety and spiritual quality ina Hindu leadership 
could equally qualify him for assuming the leadership of 
Muslims too. Fifthly, for Muslims serving the new system 
was not only an expression of patriotism but also very much 
a part of Islamic agqeeda, a religious obligation. These five 
points which were basically various facets of nationalist 
Islam attained dogmatic importance. They were taken as 
nationalistic expressions of Islamic thoughts or for that matter 
as expression of Islamin contemporary idioms. In ‘free’ India 
when Muslims found themselves in a new situation and their 
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intellectuals felt the need to formulate a new strategy these 
prevalent beliefs easily found their way in Muslim thinking, 
belittling any hope for the emergence of a fresh approach. To 
explain this point we will discuss the 1947 Lucknow 
convention at some length. 

It goes without saying that in free India Azad and his 
proteges had a sole claim to the political and intellectual 
leadership of the Ummah. The Muslim League was no more 
relevant. Azad had probably pointed out to this sole monopoly 
on leadership when in his famous speech at the Jama Masjid 
he declared that now there was no place for the Muslim 
League in this country, especially in the changed situation. 
However he failed to realize the irrelevance of his own 
political philosophy which was basically formulated in view 
ofa united India. But few were left tochallenge his intellectual 
supremacy or doubt his political wisdom. The new situation 
had placed him into prominence and he emerged as the only 
cognizable center for Muslim Indians. The Jama Masjid speech, 
as it later came to be called, had exhorted Muslims that they, 
instead of migrating to Pakistan, should formulate a suitable 
strategy to meet the challenges of the new situation. This fine 
piece of rhetoric, though otherwise a marvellous expression 
of optimism, had raised some hopes that in the new situation 
Azad would formulate a strategy much in tune with the past 
history, for the same speech had made mention of the Muslim 
conquerors of the past whose caravan, not long ago, had 
descended on the shores of the Yamuna.” The remembrance 
of the majestic past created a hope in a bright future. To 
announce a new work-plan for Indian Muslims Azad 
convened a Muslim convention on 26" December 1947. The 
resolutions adopted at this convention should rightly be 
termed as the new manifesto of Indian Muslims in free India. 
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Earlier, we have discussed at length the secret entry of the 
alien concepts into Muslim thought and their far-reaching 
devastating impact. The Lucknow convention was yet another 
expression of how alien concepts can stop the emergence of 
a true Islamic polity. The situation had changed but the 
political attitude of nationalist Muslims had not. In pre- 
partition India Muslim were psychologically free or at least 
had the illusion of intellectual freedom while formulating a 
strategy. But now in free India the state ideology had been 
interfering and the secular non-Muslim leadership had taken 
a direct control of the Muslim agenda. Gandhi himself was 
very much in the background of the Lucknow convention 
and had called on Maulana Hifzur Rehman and Ahmed 
Sayeed for making the event a success. The conference with 
so much non-Muslim interference could only be a forum for 
public announcement rather than an attempt to formulate 
any independent Muslim response to the situation. 

The Lucknow convention gave no new message to the 
Ummah instead it re-emphasized the same old polity which, 
according to Azad, he had put forth before the Ummah some 
40 years ago and the rejection of which had brought the 
Ummah to such a pass. The convention took two important 
decisions; firstly that Muslims should voluntarily dissolve all 
communal (milli) organizations and should stop talking of 
an independent Muslim polity or anything that might show 
up their communal or milli inspirations; secondly, hence 
onward the Muslims should wholeheartedly participate in 
non-communal political organizations and since in those 
days the Indian National Congress was the only organization 
of its kind the Muslims were urged to join it without any 
delay. The Lucknow convention, in effect, instead of creating 
any fresh thinking brought the Ummah to a deed end. The 
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announcements made at the Lucknow convention though 
could not stop communalism, nevertheless they shut on 
Muslimsall doors of new potential opportunities. The Jamziatul 
Ulema which had taken the responsibility of leading the 
Ummah in the changed situation voluntarily and publicly 
purged its political aspirations and remained content in 
being a mere cultural organization and an appendage to the 
Congress. Soon the Jamiat leadership stopped talking of 
politics or taking up a political mode of protest to press their 
demands, limiting themselves to only cultural and ‘religious’ 
activities.” 

No doubt there were other ideological groups among the 
Ummah which were keeping an eye on the situation but they 
were not thatinfluential as the Ulemia of the Jamiat or Muslims 
of the Congressite hue. Mention should also be made of Syed 
Abul Ala Maudoodi, known for his strong opposition to both 
composite nationalism and Muslim nationalism, who though 
himself had shifted to Pakistan, the remnants of his Jamat-e- 
Islami in India were nevertheless intellectually active in 
formulating a new strategy for the future which found public 
expression in Maulana Abul Lais Islahi’s book Musalmanan- 
e-Hind ke Liye Aainda ka Lahae Amal, first published in 1957.” 
But at that time this voice was so weak that it could not attract 
many people. Though otherwise Islamically sound, this 
approach failed to generate a public debate. Those who were 
emotionally attached to religion but were not finding the new 
state ideology in tune with their Islamic aspirations failed to 
discover a real viable alternative in such religious writings 
which presented Islam only as an ideology and not as a 
methodology. The religious people therefore were looking 
for an alternative that instead of meddling with secularism 
and its political system can offer them enough room for 
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fulfilling their religious duties. The extraordinary growth of 
Tablighi Jama’at and a general attraction to its call in post 
independent India owes much to this fact. 

Away from the state ideology of secular democracy a 
section of religious Muslims, instead of facing the new 
challenge, devised a methodology of leading an Islamic life 
right under a non-Islamic system. This became only possible 
by changing the very meaning of religion and by redefining 
the territory of religious interference. The upholders of this 
new deen, though otherwise known for their religious 
commitments, came to believe that it was notin tune with the 
time to expect from the Muslims a complete Islamic life with 
allits manifestations and practices, the Shariah in full. Instead, 
the exponents of this Islam openly declared: 

We call for the basic teachings of Islam and invite people 

only to understand and appreciate and feel the greatness of 

the Kalina: La Iaha Ilallah Mohammadur Rasulullah, As also 

refresh their faith by reciting this formula with great care, 

time and again. This formula is not an easy declaration but 

a weighty decision, an agreement encompassing the entire 

human life... We believe that if Muslims develop in 

themselves these four basic things they will not only be in 

a position to lead an Islamic life but for sure their life will 

become manifestations of pure Islam, and Muslims will be 

in a position to practise Islam in full.” 

Such writings could not clear up the intellectual haze or 
define the Muslim agenda rather they strengthened the belief 
that away from the political system right under its nose there 
remains a possibility to lead an Islamic life. Such a concept of 
Deen, which had nothing to do with the socio-political system, 
was very much in tune with the new system and it had been 
constitutionally guaranteed to survive and flourish. 
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Any serious discussion of Muslim political thoughtcannot 
afford toignore the secular nationalists who otherwise appear 
as mere appendage to Azad’s school but who because of their 
purely secular outlook had acquired an independentidentity 
too. The group comprising of Zakir Hussain, Muhammad 
Mujib and Abid Hussain represented a school in which 
nationalism and national culture were emphasized more 
than Islam itself. Unlike Azad, Mujib had no remorse for the 
disintegration of Islamic political structure, rather he regarded 
this situation as a unique opportunity which allowed an 
individual to understand and practise Islam in his own 
capacity without any pressure of Muslim society.” Abid 
Hussain looks at Indian Islam basically as a Vedic response 
to Islam in India and opines that Indo-Islamic civilization had 
suffered during the Mughal era because of Muslims’ 
unwillingness to include Indian ethos in Islamic culture. 
Now, he argues, in free India if Muslims are ignored, a 
composite Indian nation will be difficult to evolve ‘leading to 
apathy and stagnation, so that in the end they (Muslims) 
would become aneconomic and cultural dead weighthanging 
around India’s neck’.” If Abid Hussain puts forward a purely 
secular agenda for India’s cultural unity, Zakir Hussain, 
further advancing the same agenda argues that Muslims 
havea double standard oncultural issues, they are aggressive 
about the recognition and propagation of their own culture 
while they do not want to give the same right to the Hindus.” 
His notoriety in connection with the Wardha scheme and the 
shamefacedly apologetic posture that he took after taking 
oath of Presidency, especially the mentioning of the Ram Raj 
and seeking blessings from the Hindu priests had conveyed 
only one message; that Muslim Indians had no other option 
but to accept the majority culture thereby stop talking of their 
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Islamic aspirations. 

Mention should also be made of A. A. A. Fyzee who had 
not come up with the promise of any new agenda for Muslim 
Indians but whose writings had created a furor in intellectual 
circles of his time. Fyzee’s prominence also lies in his social 
position and in the fame of his writings on modern Islam. His 
sloganeering could attract the thinking Muslims of the time 
but the process of Ijtihad that he wanted to initiate could not 
be set in motion and despite his emotional involvement and 
commitment to Ijtihad he ended his journey where Iqbal had 
begun. Fyzee’s failure also lies in his attempt to understand 
Islam within the Indo-Islamic cultural framework. If Islam 
has to survive and flourish in India, he argues, Muslims must 
find a meeting ground between Islam and local religions. 
Taking a cue from the Malikite premise that the essential 
message of the Quran ‘will last longer than its language’ and 
if one can witness a growth of Quranic understanding in old 
exegetical literature there is no reason why Quran cannot be 
interpreted afresh. But Fyzee adds to this new understanding 
a methodology of exegetical pluralism and holds the view 
that a fresh understanding of Quran must be based on a 
sympathetic understanding of Judaism, Christianity and 
Indian religons.” In support of his argument he quotes 
Jawaharlal Nehru who had come to believe thatif any religion 
claims that ‘the last word had been said society becomes 
static’. According to Fyzee, Islam as a dynamic force has 
ceased to exist. He feels that Islam at this stage is in need of 
a Luther and, if so happens, the gateway to Ijtihad can be 
opened and an individual interpretation of Islam will be very 
much possible.*” 

Fyzee sharply distinguishes between the term ‘law’ and 
‘religion’; the former being the fiqiti heritage and the latter the 
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individual’s faith. In his attempt to create a Protestant Islam 
he advocates that Muslims instead of placing so much 
importance to the Shariah should accept Islam as a collection 
of ethics. This he believes would adjust Islam to the new 
situation paving the way for secular Laws. He is also of the 
view that if Islamic ethics can be separated from Islamic law 
the ideological confusion of Indian Muslims will come to an 
end and they will be ina better position to play a constructive 
role in the modern secular system. Fyzee, though emotionally 
attached to Islam, lacks the basic courage and guts required 
to meet the challenge and therefore feels content in being 
among those believers who ‘thank God in times of prosperity, 
be patient in adversity and resign themselves to their fate’.*! 

Such and the like statements are truly representative of 
the intellectual confusion that is the hallmark of Muslim 
thought in post-independence India. Before independence 
Muslim thought, despite its obvious digressions, had not 
given up altogether the idea of revival of the majestic past. 
The past history was instrumental in shaping the present. At 
times the revivalist attitude might appear losing ground, as 
one witnesses in the political thought of Sir Syed, and, at 
times, developing with new vigor and enthusiasm into a full 
fledged movement, as one witnesses in the Khilafat struggle 
of Muhammad Ali, but the idea itself, of a possible revival of 
the past glory, was very much part of the Muslim thought. 
Muslims might not be fully aware of the global outlook of 
Islamic mission and the implications of the institution of 
Uoul-amr in their social life; nonetheless, there was no 
confusion to the effect that the Indian Muslims had a political 
agenda different from that of other communities of the 
country. But after the partition it seems as if the element of 
Muslim thought has completely gone out of Islam. Now the 
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issues of vital Islamic importance are discussed and defined 
not with reference to Islamic paradigm, instead new secular 
epistemologies have taken their place. The replacement of 
Islamic epistemologies with the secular ones implies a change 
of the very tool of thinking. Now the Muslim Indians feel 
baffled about their own identity, knowing not who they are 
and what role have they to play in this country. These and 
such basic questions were left unanswered. The Muslim 
intelligentsia too was totally confused about its potential 
future role and identity. Each Muslim leader wanted to give 
the Ummah a new identity and a new direction. Muslim’s 
writings and speeches on the topic, about the possible future 
role of the Muslims, are not only marred by an identity crisis 
but also by a longing for and pangs of the creation of a new 
identity. 

As stated earlier, the Lucknow convention was the 
beginning of the end of Islamic history in India where Muslims, 
for the first time in history voluntarily dissolved themselves 
as an ideological group, ejected Islam from the potential 
leadership role and decided to survive only as a cultural 
group. Islamic polity was declared irrelevant and Muslims 
were advised to take active part insecular politics. As to what 
kind of society were Muslims going to create in collaboration 
with the non-Muslims, the speakers at the Lucknow conclave 
were themselves notclear aboutit. But the situation demanded 
that they must find out acompromise formula between Islam 
and the alien system, no matter even if it is at the cost of 
Islamic agenda. Afraid of an uncertain future and unaware of 
the implications of the new secular epistemologies, Muslims 
found no other course left for them but to accept the new 
political reality or ideology and, at the same time, keep the 
flame of Islam alive by making it a personal agenda, the 


60 # UNDERSTANDING The Muslim Malaise 


individual creed. An in-depth analysis of the Lucknow 
convention leads us to conclude that Muslim politics that 
later openly divorced Islam from its concerns owes much to 
this event. Soon people realized that not only the political 
reality had changed but also the political concepts. The 
political concepts that have been popular among Muslim 
Indians in the later half of the twentieth century have in fact 
nothing to do with Islam, a point to which we will later 
return. 

In the terminology that has been instrumental in taking 
the Muslim thought to wilderness was the popularly known 
concept of ‘freedom’ that was taken at its face value, without 
any fighi evaluation of the term. As we know Islam does not 
attach any importance to the nationality of the ruler. A ruler 
be hea local ora foreigner, Black or White, attains a legitimacy 
only when he has been given allegiance to rule over Muslims 
as a deputy of the Prophet. But the Muslim leaders of that 
time were so intoxicated with the idea of ‘freedom’ and so 
enthusiastic to serve their ‘beloved India’ that they completely 
missed the point that the new India had brought them from 
one alien rule to another. At times owing to the harsh ground 
realities and due to the ever increasing helplessness they 
came very close to conclude that what they were experiencing 
in the name of freedom was a political slavery of the worst 
kind. But the pressure of alien epistemologies, now the very 
tool of their thinking, stopped them from coming to this 
realization. The supposed freedom was taken as such for an 
ultimate truth and even thinking Muslims found it difficult to 
voice their doubts. They dared not question this independence 
lest they should be called anti-national. To understand this 
dilemma we lift an editorial piece from the prestigious Urdu 
magazine Burhan for our analysis: 
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However, a realist and an honest person has the right to 

ask; is this the same freedom that we wanted to achieve, is 

this the same beautiful goddess of independence for which 

the entire country was so desperate and is this the revival 

of the same glory for which, on the one hand Sirajuddaulah 

and Tipu gave away their lives and on the other hand Syed 

Ahmad Shaheed and his followers created a unique mixture 

of spirituality and chivalry — a scene that Balakot had 

never witnessed before. If this is the same Aazadi which 

was dreamed by Hazrat Shaikhul Hind, Ansari, Ajmal 

Khan, Muhammad Ali, Motilal Nehru and C.R. Dass then, 

why is it so that the country is receiving this gift of Aazadi 

in the form of chaos and disorder, constitutional tyranny 

and police rule. 

The author no doubt strongly voices his doubts about 
what he calls ‘Aazadi’. His pessimism is quite obvious. It is 
not that dawn, he feels, for which he has been waiting for so 
long, however he lacks the courage to give this supposed 
Aazadiatruename, asheer helplessness and political slavery 
of the worst kind that it is. The terminology that found way 
in the intellectual framework had become, due to its frequent 
use, the very tool of thinking process, and it was not easy to 
get rid of such concepts altogether. Probably it is because of 
this mental conditioning that on the very next page of the 
same editorial the author brings to us some good news: 

No doubt the chains of slavery are breaking away. The freedom 

is dawning on us. But we must remember that the freedom in 

itself has no value unless it is implemented in its true spirit.“ 

Here is a clear attempt of luring into a false optimism. 
Muslims did not dare question the Islamic validity of such 
concepts. At most they could only say that the concept itself 
is not flawed but the way it is being implemented. Later, 
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whenever Muslims received a major blow from this ruthless 
oppressive system, they, instead of taking stock of the situation 
and coming to terms with the harsh realities, always made a 
fresh declaration of their faith in secularism saying that the 
secularism as a concept was okay but our grievances were 
only due to its wrong implementation. 

Now any discussion of the Muslim agenda, or the 
formulation of a future strategy for that matter, had to base 
itself on the secular democratic ideals rather than the Quran 
and Sunnah. The idea that Muslims are a missionary group, 
religiously ordained to inviting people to good and forbidding 
them from the evil, was no longer uppermost in the Muslim 
mind. Instead, they based their agenda on the understanding 
of the new situation. A secular socialist democracy as India is, 
they were told, guarantees Muslims their minority rights and 
hence they must reshape their agenda in accordance with the 
new framework. In free India this kind of thinking was 
popular not among Muslims of a particular hue, the entire 
Ummah had accepted this approach as the only viable 
alternative. Even the Muslim idealists of the Jamat-e-Islami 
variety could not save themselves from this thinking.“ 

The new Muslim agenda had now its roots in the 
understanding of the new realities instead of basing itself in 
the Shariah. The Shariah, which has always been central to 
Muslim thought and which has always been employed by 
Muslims as a tool of understanding, had no such role to play 
inthenew context. Now the situation itself was the touchstone, 
a reliable basis on which Muslims have to decide their future 
course of action. The formulation of a new Muslim agenda 
that may be in tune with the secular democratic system was 
only possible by the total ejection of Shariah from the Muslim 
thought. And as Siiarialt was no more the basis of decision 
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making and the Muslims had to decide their course of action 
on the basis of ground realities, they found a whole New 
World waiting for them: 

India is a democratic country. Muslims must respect it and 
take advantage of this situation. And this is only possible 
if they first undergo a process of self-realization proving 
themselves to be true Muslims in words and deeds. They 
must not lose sight of the fact that they, as a community, 
have been entrusted to serve this land and the people who 
inhabit it. Service is not done in isolation but through social 
relations and mutual cooperation. It is therefore imperative 
on Muslims that if the country is inneed of honest and able 
administrators they must provide it. If it is in need of. 
learned professionals, engineers, doctors, lawyers, artisans 
and social workers it is for us the Muslims to meet out these 
requirements. In short, we have to produce qualified people 
who may serve the nation with sincerity and honesty in 
every walk of life, be it government office or parliament, 
university or college, police or judiciary, agriculture or 
trade, craft or industry. 

‘India is a democratic country’ and this is the main 
assumption, the ground reality that forms the basis of the 
new Muslim agenda. On the one hand Muslims are told to be 
true to the Islamic faith, to be aware of the grand Islamic 
mission, on the other it is suggested that they as acommunity 
must put themselves at the service of an alien political system. 
This call for service to a nation state is a clear digression from 
the Islamic agenda. An open invitation to Muslims, such as 
this, to serve a non-Muslim state has no precedent in Islamic 
history. If Sir Syed had justified the service of the British Raj 
on the ground of material benefits which he considered as 
essential for Muslims in that age, this new invitation to 
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Muslims to come forward to serve a non-Islamic system 
justified itself on the so called religious grounds. This was 
such a clear case of intellectual and political apostasy that the 
subcontinent had never witnessed before anything like it. 


MUSLIMS AND THE NEW STATE IDEOLOGY 


The digression in Islamic thought and the extraordinary 
popularity of alien ideologies among Muslims also owe to the 
prevalent belief that secular ideologies are neutral in nature, 
like water without shape and color, and that they do not 
interfere in the Islamic belief system. In free India secularism 
and democracy gradually attained the status ofanew dogma, 
the twin pillars of the new state religion. However both these 
terms were so alien to Muslim mind that Muslims have no 
equivalents for these concepts in their languages. Some people 
still believe that those who, instead of making India a Hindu 
state, decided to envision a secular India were the tolerant 
broad-minded folk. But a deeper analysis of the situation 
makes us believe otherwise. Secularism was the most suitable 
concept for a Hindu dominated polity and for a people who 
were unable to define what Hinduism is. The scriptures of 
Hinduism, so divergent, conflicting and at times contradictory 
in nature, had no idea atall as how to handle the complexities 
of modern social life. Not only a definition of the term 
Hinduism was impossible but it was also difficult for those 
who claim to be Hindus to agree on any specific version of 
this religion. At most, Hinduism was a sort of ethical 
humanism which instead of getting involved in collective 
social life urged the individuals to stay away fromit. The only 
way to attain salvation, or Moksha as they call it, was to get rid 
of the cycle of birth and rebirth and this was only possible 
when the individual completely shuns the material world 
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and elevates himself so high as to have no inkling of the 
mundane. 

The adoption of secularism as a state religion was mainly 
due to three reasons; firstly the absence of the idea of a 
Hindudom and a well defined social life in Hindu religion, 
secondly Hinduism, as it is a private affair of the individual, 
needed for its survival to project religion as a mere cultural 
heritage, thirdly the Hindu faith and culture that were a 
collection of outdated customs and meaningless rites, were in 
need of a reformer for their continuance. The new state, 
which took up the reformation task, became in the process 
protector and propagator of Hindu ideals. The makers of new 
India took special care while formulating the constitution 
that in future through constitutional and judicial intervention 
a new, acceptable version of Hinduism may take shape. In 
principle the state maintained a distance from Hinduism but 
the very idea of secularism which appeared to be shapeless 
and transparent, was, in fact, much in tune with Hinduism, 
rather its modern version whichalone held promise of keeping 
alive the Hindu ethos in the future. 

Secularism, though otherwise a Western concept, was 
given a new meaning in the Indian context, making it 
compatible with the Indian or Hindu ethos. For years there 
was an ongoing debate as to what secularism means in the 
Indian context. Some understood it in the sense of reli gious 
tolerance while others regarded it as a mere separation of 
state from church. Yet others made us believe that it was not 
to be taken in a western sense where it was as a concept 
opposed to religion. Everybody had his own interpretation of 
secularism, nonetheless, there was some consensus among 
the theorists that though the word had no equivalent in 
Indian languages the closest Hindi equivalent of the term 
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could be Dharm-Nirpekshta. Secularism, as a concept opposed 
to religion, was not acceptable to the Muslims but its logical 
implication as a state ideology to the effect that there will not 
be a state religion and that the state will have an impartial 
attitude towards all religions gained general acceptance 
among them. However the very idea that the state will be 
made free from religious guidance was not acceptable in 
Islam. On the contrary in Hinduism the separation of state 
and church, the spiritual and the mundane was a well- 
established norm as the essence of Hindu religion lies in the 
renunciation of this world. The new state ideology of 
secularism that was ideologically a valid stance for the Hindus 
and other non-Muslims gradually gained currency among 
the Muslims also despite the fact that Islam regards itself 
incomplete without a political structure of its own. And 
despite the loud proclamation by the state that it was neutral 
on religious issues, the fact was that secularism, and more 
precisely the Indian variety of it, was yet another name for 
modern Hinduism. Muslims were slow to realize that the 
propagation of the new political ideology wrapped in 
secularism and the attempt to strengthen this secular system, 
of which they themselves became a part, was basically an 
attemptto establish a non-Islamic system leaving no room for 
any hope of future Islamic revival. As this call to political 
apostasy was employing popular jargon such as secularism 
and democracy, it, therefore, became difficult for even the 
Muslim Ulema and intellectuals to understand the real designs. 

Muslims even in their worst days have always been 
conscious of the fact that their religion Islam is the only road 
to salvation. Despite their belief in the unity of religions, 
Muslims look at the other religions of the world as deformed 
and perverted version of the divine truth. They also believe 


MUSLIMS AND THE NEW STATE IDEOLOGY + 67 


that the nations of other Prophets have been ejected from the 
leadership role and now it is the Muslim Ummah entrusted 
to lead the world till the Day of Judgement. On this supreme 
status assigned to the Muslim Ummah and this vision of 
Islamic mission there has never been any disagreement among 
Muslims. If Muslims have to enter into a dialogue with other 
religious communities it is possible only on these premises. 
But in new India where the state had taken a neutral stand 
towards all religions and like other religions it had also 
ejected Islam from socio-political life, Islam came to be 
regarded, like other local religions, as a charter of the private 
faith. Talking about the state ideology, Prime Minister 
Jawaharlal Nehru, one of the main ideologues of modern 
India, some three years before his death said in 1961 that the 
Indian secularism is not based on the opposition to any 
religion rather ‘it is a state which honors all faiths equally and 
gives them equal opportunities’. The popularity of secularism 
as a concept that it respects all religions equally and the sense 
of religious pluralism and tolerance undermined the 
importance of Islamic mission in the Muslim mind. The 
Muslims too came to believe that Islamisjust another religion, 
at par with other religions. Those who once happened to 
believe in the uniqueness of Islamic mission and in the 
finality of Islamic message now, under the spell of state 
propaganda thatsecular ideologies are compatible with Islam, 
came to believe that the secular apparatus guarantees the 
protection of Islamic faith much in the same way that it 
guarantees protection to other religions. 

Initially secularism was projected asa shapeless, colorless, 
neutral ideology. Muslims were told that the state itself will 
have no religion and it will provide equal opportunities for 
all religions to flourish. But as the days went by and the 
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secular state started interfering in the religious life of people 
it became obvious that secularism in itself is a complete 
religion and its neutrality is a false metaphor. The secular 
state through its judicial apparatus took the task of reformation 
of Hindu religion making it clear that the religious life of the 
citizens is not spared from state intervention. Muslims who 
once believed in the totality of social and spiritual life, who 
regarded it a religious obligation to obey an Uolul-Amr from 
amongst them and who had no confusion to the effect that the 
Uolul-Amr, or the political authority, had to be a Muslim — 
authorized to rule over them only as a deputy of the Prophet 
— found no room for an Islamic social life within this secular 
system. On the surface the state had taken a neutral posture 
towards all religions but the very fact that state had de- 
recognized religion as a guiding light in matters of social and 
political importance was a devastating idea that implied for 
Muslims that they too, like other citizens of the country, have 
to agree to live a life away from Islam. 

Having already stated that the idea to have secularism as 
the state ideology is very much in tune with the Hindu 
worldview, we must not lose sight of the fact that Hinduism 
as a religion has nothing to do with the affairs of the state. The 
modern thinkers of Hinduism found refuge in saying that it 
is no religion as such but a way of life, a cultural legacy. Even 
a religious Hindu like Gandhi who claims that for him ‘every, 
the tiniest, activity is governed by’ what he considers to be his 
religion, when faced with issues of collective life shuns away 
his religious bougie. Reflecting on the new state ideology 
once he wrote: 

I swear by my religion, I will die for it. But it is my personal 

affair. The state has nothing to do with it. The State will look 

after your secular welfare, health, communication, foreign 
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relations, currency and so on, but not my religion. That is 

everybody’s personal concern." 

For Gandhi taking religion as every body’s personal 
concern was a true and honest expression of the Hindu faith 
but for Muslims to accept this idea amounted to blasphemy, 
an open declaration of giving up the Islamic faith. Considering 
Islam as at par with Hinduism or any other religion and 
limiting it to individual’s worship and meditation, a private 
concern, was like the invention of a new Islain tailored to 
meet the requirements of Muslim Bhikshus, a mischievous 
attempt to recast Islamin an Indian dye. Had secularism been 
taken as just another ideology, as an alien concept that, for 
some reason or the other, had come to dominate the political 
scene, the situation would not have been so alarming. But 
whatappears devastating is the fact that the new state ideology 
of secularism was taken as a compatible ideology with that of 
Islam and even the wise among us, the Muslim leadership 
and the Ulema became its active and enthusiastic propagators. 
Unfortunately they missed the point that the new ideology is 
a deen in itself and has established itself in India only at the 
debris of the former darul-Islam. The Muslim intellectuals 
were not unaware of the Turkish experience where the secular 
mind had notonly terminated the Khilafah but once secularism 
was accepted as the state ideology, it gradually replaced 
Islam from the entire social and political scene. The secular 
promise that guarantees protection and equal opportunity of 
development for all religions when it comes to Islam was a 
false promise owing to the very nature of Islam which wants 
to keep its own control on the state machinery. Our 
intellectuals probably missed the point that as compared to 
Islam, secularism was a rival religion which, as the Turkish 
experience goes, once allowed to have a say in state affairs 
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resulted in the very extinction of Islamic social life. In Turkey 
the expulsion of Islam was quick and decisive; the termination 
of the Khilafah in 1924, the banning of Religious Ordinance 
in 1925, the de-recognition of Islamic law code in 1926 and, 
eventually, the expulsion of Islam as a state religion in 1928." 
Much similar were the experiences in Lenin’s Russia where 
once religion was ejected from the state machinery the state 
in the name of reformation and development created such a 
situation that even at the level of community life religion 
could not survive. Those who found such historical evidences 
irrefutable and who found it difficult to defend the destructive 
nature of secularism gave yet another plea that the Indian 
version of secularism had nothing to do with Russian 
Communism or western atheism. Here in India, they argued, 
if the state has no religion it is not because it is inimical to 
religion but because ina multi-religious country itis difficult 
to have a state religion. They also argued that Indian 
secularism, instead of opposing any religion, guarantees 
equal opportunities for the propagation and development of 
all religions. In Hinduism which believes that all religions 
lead to the same truth and that they are just different roads to 
the same destination, the Indian secularism, as itis explained, 
is another way of expressing the Hindu thought. But for 
Muslims who consider themselves as the upholders of the 
Last Divine Mission and who claim to be the only people 
carrying the Last Revelation in its original form, even this 
version of secularism should not be acceptable. The fear of 
Hindu domination however left no other option for Muslims 
but to prefer secularism to Hinduism as a state religion. The 
option was limited; secularism, or the majority religion. 
Though both were the two facets of the same coin, the latter 
was, at least, a pleasant illusion in which the Muslims felt 
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comfort in taking refuge.” Had independent India adopted 
Hinduism as a state religion, Muslims would have been 
quick to voice their resentment and register their disagreement 
with the new system. But the commonly held opinion that 
secularism is a noncommittal ideology and a neutral polity 
made its easy entry into Muslim thought. The Muslim 
leadership and Ulema willingly approved a secular polity 
and accepted secularismas state ideology. In factinsecularism 
they founda place of refuge. Name any Muslim of prominence, 
from Maulana Azad down to our time, be he a religious 
figure like Hussain Ahmad Madani, political visionaries like 
Syed Mahmood and Abdul Jalil Faridi or from among the 
contemporary Ulema like Abul Hasan Ali Nadvi or Maulana 
Asad Madani, there is hardly any Muslim of prominence 
who does not consider secularism as a road to salvation for 
Indian Muslims. A quick look at the resolutions adopted by 
various Muslim organizations during the last 50 years or any 
significant report of their milli activity can easily lead us to 
conclude that secularism asa practicable ideology has become 
a corner stone of the Muslim faith. Due to the scarcity of space 
here I limit myself to a few examples from the writings of one 
of the most prominent Islamic scholars of free India, Abul 
Hasan Ali Nadvi. He writes: 

In secular constitution of India each community or nation 

has been guaranteed equally the freedom about their 

religion, culture and faith. The constitution regards different 

communities and religious groups as equals. For a country 

which is inhibited by various nations, divergent religious 

and ethnic groups this constitution is the best and the most 

suitable one.” 

Theimpact of secularism on the Muslim mind is so strong 
that the Muslim intellectuals today feel at home with secular 
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ideals, and consider themas essential for the salvation of both 
Muslims and the country. As Abul Hasan Ali Nadvi bluntly 
puts it: 

Our country (India) is a vast and great land. Here at least 

there were three plants that had to be preserved. Their 

destruction resulted in the creation of three poisonous 
snakes. These three plants were namely the plants of 
nonviolence, of secularism and of democracy.” 

The story does not end here. Most of the Ulema and 
Muslim leaders in independent India are staunch believers in 
and propagators of secularism. A public declaration of their 
faith in secularism is made in very many ways during the 
election campaigns when Muslim organizations make public 
appeals tovoters for strengthening the secular parties and the 
stability of secular system. Through this futile exercise, an 
open Kufr is committed by almost all Muslim organizations, 
spiritual leaders Ulema and intellectuals barring a few 
exceptions. Things have come to sucha pass that when one of 
the most towering scholars of Islam during his illness, almost 
on his death bed, received leader of the opposition Sonia 
Gandhi and Prime Minister A.B. Vajpayee, he advised both 
these politicians to stick to the principles of secularism, 
democracy and non violence.” This is a clear example to 
prove that the Muslim thought in post-independence India 
has gone completely out of Islam. If one learns from a God 
conscious and sincere scholar of world fame that individual 
and collective salvation lies in secular democratic ideals 
rather thanin Islam, probably there can beno other alternative 
explanation for such mistaken utterances. 


RELIGIOUS FREEDOM 


Muslims’ acceptance of secularism as an alternative 
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political ideology was a logical corollary of limiting Islam to 
the private life which for many reasons the secular system 
wanted not to have under its direct control. The idea of 
religious freedom was alien to the Islamic worldview. For 
Islam that symbolizes power and holds a direct control of 
human life the very idea of religious freedom is a pure 
nonsense. But the new situation where Islam was expelled 
from the position of authority or source of guidance had to 
discover a new role for Islam, reducing it to a mere morality. 
The constitutional provision for the freedom of religion 
enabling Muslims to practise Islam is in itself a declaration of 
the fact that Islam as a living civilization has ceased to exist, 
and the Ummah has come to such a pass where it finds solace 
in the constitutional guarantee of religious freedom. As for 
the implications of this religious freedom, to what extent it 
may control human life and where it ends its boundaries, no 
clear-cut answers were given. The Muslim Personal law and 
the Shariah are notinterchangeable terms ascommon Muslims 
usually believe and find solace in the constitutional protection 
of this limited Shariah. Yet even this version of the Islamic 
Shariah is not spared. A continuous judicial interference in 
Muslim Personal Law and sometimes strange interpretations 
of Islamic law by the non-Muslim judges often raised in the 
Muslim mind a very basic question: Cana non-Muslim Judge 
be given the right to interpret Shariah? And is it lawful for 
Muslims to approach an un-Islamic court or a non-Muslim 
Judge for that matter, for the execution of Shariah rulings 
right under a non-Islamic system? 

We have already mentioned that the idea of religious 
freedom was an alien concept and that the constitutional 
view of religious freedom had not taken Islam as a living, 
dominant and all-encompassing civilization of our time. The 
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framers of the Indian constitution while drafting this provision 
had other Indian religions in their mind. The idea of religion 
as it was prevalent among various Hindu sects or among 
Buddhists, Jains, Sikhs and Christians, was no more thana set 
of religious rites and rituals. It was not fair to include Islam 
inthe same category. However in Article 125 (A) of the Indian 
Constitution one reads: 

Subject to public order, morality and health and to the 

other provisions of this Part, all persons are equally entitled 

to freedom of conscience and the right freely to profess, 

practice and propagate religion.” 

This limited view of religious freedom brought Islam 
down to the level of other religions limiting it to some social 
rituals and modes of worship. As Iqbal aptly puts it: “The 
freedom to worship and perform some religious rites has 
given Muslims a false illusion, that in India they are free to 
practice Islam. 

eibiSewe tae atv 


Me Al Se tay Uiai 


The ambit of religious freedom has not been clearly spelt 
out in the Constitution nor the Constitution tells us that when 
it speaks of religious freedom as which concept of religion it 
has under discussion. However a Supreme Court verdict 
involving a Hindu endowment case has this to say: 

What constitutes the essential part of a religion is primarily 

to be ascertained with reference to the doctrines of that 

religion itself. 

But this assurance of the court that the essential part of the 
religion is to be ascertained by the religion in question or that 
areligious group has the right to define its religion on its own 
cannot be taken seriously. For there are many instances when 
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the court has assumed the role of a religious reformer and has 
directly interfered in Hindu religious matters. For example 
the change in Hindu Personal Law, allowing a Hindu the 
right to divorce, banning the Child marriage, making inter- 
caste marriages legal, abolishing the institution of Devdasi 
and opening the doors of Hindu temples on Harijans are all 
indicative of the fact that the concept of religion as defined 
and practiced by the adherents of that religion has never been 
acceptable to the judiciary. We have also witnessed a similar 
attitude of the court in matters of Muslim Personal Law, 
which at times interpreted the provision in its own way, 
making it subservient to the uniform civil code —the directive 
principles of state policy. The idea of religious freedom as it 
was understood had no room for practicing Islam in full nor 
the Muslims ever read init more than an assurance of holding 
religious gatherings and performing individual and 
congregational worship. Whatever the reasons may be for 
having this much of religious freedom in the Constitution the 
fact was that this concept of religion undermined Is!am as an 
all-embracing religion in the Muslim mind. 

As for the religions that believed in the separation of 
Church and State, this constitutional provision provided 
them a congenial atmosphere to flourish. In Hinduism the 
separation of Church and State did not pose any problem, as 
it had no concept of a central spiritual authority or an 
orchestrated state policy. A religion which had no idea of a 
state and had no well-defined Church, there, in fact, was no 
question of separating one from the another. On the contrary 
the idea of religious freedom that had based itself on the 
separation of the state and Church had posed a serious 
ideological problem for the Muslims who throughout their 
history believed in the unification of the two. The founders of 
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modern India and the framers of its Constitution, who though 
appearing to be generous enough to guarantee religious 
freedom for all, were at no cost willing to tolerate religious 
interference in matters of social and political importance. 
B.R. Ambedkar, taking part in the Constituent Assembly 
debates had clearly explained that ‘we ought to strive hereafter 
to limit the definition of religion in such a manner that we 
shall not extend it beyond beliefs and such rituals as may be 
connected with ceremonials which are essentially religious’. 
He further argued that it was not necessary ‘that the sort of 
laws, for instance, laws relating to tenancy or laws relating to 
succession should be governed by religion’. He wondered 
‘why religion should be given this vast expensive jurisdiction 
so as to cover the whole of life and to prevent the legislature 
from encroaching upon that field’.”” Ambedkar’s opinion 
cannot be taken as a mere individual aberration. Later, the 
Bombay High court, in several decisions held the same 
narrow interpretation of religion and what it meant by 
religious freedom guaranteed in Article 25(1), rather, going 
a step further, restricting it to ethical and moral precepts only: 

Therefore, whatever binds a man to his own conscience 

and whatever moral and ethical principles regulate the 

lives ofmen, that alone can constitute religion as understood 

in the Constitution. A religion may have many secular 

activities, it may have secular aspects, but these secular 

activities and aspects do not constitute religion as 
understood by the Constitution.” 

An in-depth inquiry into the supposed constitutional 
guarantee of religious freedom leads us to conclude that this 
constitutional provision has little room for living an Islamic 
life as envisioned in the Book of Allah and Sunnah of the holy 
Prophet. The supposed religious freedom which the Muslims 
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came to believe inand for the stability of which their leadership 
had been constantly struggling had, in fact, little promise to 
fulfil, the demands of an Islamic life. A religion, as Islam is, 
which has a global agenda for peace and justice and which 
regards it essential to control the totality of human life found 
itself in a state of total incompatibility with the Indian 
Constitutional provision; its adherents simply wondered 
how to make use of this ‘generous’ provision. 


MUSLIMS AND THE INDIAN NATIONALISM 


Having already stated that nationalism had very much 
become a part ofthe Muslim thought during the independence 
movement, it in free India, however, lost its charisma. The 
Muslims were facing the worst situation of their history, a 
holocaust, and an organized pogrom. The concept of 
composite nationalism, the idea that Hindus and Muslims 
together, in collaboration with each other, will create the 
future India of their dreams, was a thing of the past. But the 
spell of composite nationalism which the Muslims had lived 
under for quite sometime and which they had come to regard 
as part of their Islamic faith was not so easy to shun. After 
independence owing to the harrowing tales of Muslim 
sufferings at the hands of co-nationalists, ‘composite 
nationalism’ as an idea was thrown into the dust-bin of 
history. Nonetheless, its legacy continued to affect the Muslim 
mind as they still believed that patriotism or loyalty to the 
land was part of the Islamic faith. Hubbul-Watan Hubbul- 
Imaan (love for the nation is love for the faith), an Arabic 
expression though otherwise opposed to Islamic tenets, had 
acquired some degree of sanctity due to its sheer Arabicness. 
There were many other Arabic sayings too, which, in this era 
of decline, had acquired the status of Ngs, the basis of Islamic 
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judgement.”* 

Unlike Hinduism Islam does not believe in worshiping a 
piece of land or in its glorification. In the Islamic worldview 
national, linguistic, racial or geographical identities have no 
importance at all. Muslims look at the universe as an organic 
whole created for humans and made subservient to some 
natural laws. No part of the universe or a piece of land has a 
special glory or holiness attached to it unless otherwise 
decreed by God Himself. In Islam national identities are 
based on ideology and the world is basically divided into two 
nations; the Ummah of Islam and the Ummah of Kufr. A 
believer, no matter wherever he comes from, or which color, 
race or linguistic group he belongs to, Islamically speaking, 
he is an integral part of Islamic Ummah. Further, according 
to Islam, a believers’ primary loyalty lies with the truth, 
transcending all the barriers of national and tribal loyalties. 
He hasa religious obligation to support the Islamic agenda of 
truth and justice. His first and foremost loyalty is to Allah and 
His Prophet, a loyalty that is so essential in Islam that it 
undermines all other loyalties. This is the true Islamic position 
on which there is no disagreement among Muslims. But the 
nationalist idea which had gained currency in the hey days of 
India’s freedom struggle and which was supposed to be a 
natural expression of hatred against the British Raj had its far- 
reaching impact on the Muslim mind. The Muslims came to 
believe that the loyalty to nation is almost equivalent to 
loyalty to Allah and His Prophet; Hubb-ul-Watan Hubb-ul- 
Imaan. Later, after independence, one witnesses in the Muslim 
vocabulary the term Mulk (country) and Millat (Muslim 
community) as equivalent and interchangeable terms. The 
Muslim leadership considered the loyalty to country and the 
Muslim community as one and the same thing making us 
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believe that the service of the country and that of the 
community not only amounted to doing the same thing but 
more so it was very much rooted in the Islamic teachings. 
Muslims’ enthusiasm for the service of Indian nation reached 
such an intensity that they openly declared that they have 
nothing to do with the interest of the Ummah if it falls outside 
the national boundaries. Maulana Hussain Ahmad Madani, 
the chief of Deoband seminary and the most influential 
Aalim of post-independence India, called upon Muslims to 
take care of the national interest of Indian Muslims alone: 

The division of India has also divided the Muslim interest. 

Now what is good for the Pakistani Muslims may not 

necessarily be good in the interest of Indian Muslims. On 

the contrary, it is very much possible that there can be 

something profitable for Pakistani Muslims and the same 

thing can be equally harmful for the Indian Muslims. 

Obviously, we are not responsible for the Muslims of 

Pakistan; they themselves have to sort out their problems. 

Weare only obliged to take care of the interest of four Crore 

Muslims of the Indian Union. We have takenall the necessary 

measures that can safeguard the interests of Muslims living 

in the Indian union. The more we develop in ourselves the 

understanding of Islamic teachings and put them into 

practice in future we will be in a better position to emerge 

as proud soldiers of this beloved nation and significant 

ingredient of this land.” 

The secret and easy entry of nationalism into the body 
politic of Islam had been instrumental in transforming the 
international Ummah of Islam into a fragmented lot, divided 
into various nation-states. It resulted not only in the 
geographical division of Ummah but because of it the very 
Islamic thought had to develop within a nation-state 
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framework. In Islam the loyalty to Allah and His Prophet has 
been an unshakable belief, subservient to all other loyalties. 
But once the division of Ummah’s interest on national grounds 
became acceptable and got justified on an ideological plain, 
it was possible for Muslims to proclaim that ‘certainly we are 
loyal but our loyalty rests with the motherland alone’.’” The 
loyalty to nation became unconditional and its proclamation 
a true expression of Islamic belief. Later, Abul Kalam Azad 
made it an essential condition for Muslims if they were to 
lead a peaceful and comfortable life in India. He said: “Your 
unconditional loyalty to the Indian Union will leave no room 
for your discomfort and remorse’.'” Had such nationalist 
rhetoric been a mere product of anoppressiveruthless system, 
limited to political statements, there was no need to take it so 
seriously. But the situation became alarming when the Muslim 
masses took such aberrations as an authentic expression of 
Islamic Ageeda and the Ulema openly came out to make us 
believe that serving the system of Kufr was obligatory on 
Muslims. This generation of Muslim leadership made a great 
mistake by taking the two words Mulkand Millat as synonyms 
ignoring the fact that Mulk is a geographical reality with its 
limited boundaries while Millat is an international entity 
with unchanging universal boundaries. But for this generation 
of leadership, which, sometimes in its history, had even 
believed in the creation of an Ummatic identity on the basis 
of geographical boundaries, it was not so strange to get 
confused on such issues. National loyalty attained such a 
prominence in the Muslim mind that even for the future of 
Islam in this country the Muslims had to find such ways that 
may not cast a shadow of doubt on their primary loyalty to 
the nation. Now if the Muslims were thoughtful of their 
future the only course left for them was to prove their worth 
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in the democratic system and project themselves as its true 
and sincere servants. In the words of Maulana Hussain 
Ahmad Madani: 

If Muslims really want a bright future for themselves they 

must prove their worth and utility with their words and 

deeds. The more they will prove themselves worthy for the 

Indian nation, the more they will get respect and recognition. 

In a democratic system of governance promotion or 

recognition does not come from one’s racial or religious 

identity but it solely comes from the individual’s own 
talent and service. We must prepare ourselves with true 
and sincere intentions for the service of Mulk and Millat. 

The success will eventually come in our way.'” 

It is not easy to say whether this generation of Muslim 
leadership consciously ignored this point or they were 
unaware of the fact that the interest of Mulk and that of the 
Millat always do not overlap each other or move hand in 
hand in one direction. The new agenda to re-glide the banner 
of Islam through the service of nation, as put forward by 
Hussain Ahmad Madani, was based more on a certain 
understanding of the contemporary situation than ona fresh 
lookat the Book of Allah and Sunnah of His Prophet. The new 
agenda, instead of basing on the Quran and Sunnah has 
based itself on the ground realities, on the premise that the 
Muslims are now a part of the democratic system of the 
Indian Union where the promotion and recognition lie in 
proving one’s worth and therefore it was made obligatory on 
all Muslims of India to nurture in themselves a true spirit of 
service. But what they meant by this true spirit or what role 
was expected of the Muslims in a non-Islamic system, the 
leadership ignored this question altogether. 

At times it so clearly appeared to the Muslims that the 
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loyalty to nation and the loyalty to Millat are opposed to each 
other. But for those who had developed a habit of speaking 
of Mulk-o-Millat, of the two loyalties in one breath, for them 
when the time came to choose any one of the two, they 
displayed a quick preference to the national loyalty over their 
milli commitments. Even those who were supposed to be the 
authentic scholars of Islam, known for their Islamic 
commitments, they too fell prey to nationalism when faced 
with this dilemma. To prove this point I quote a passage from 
the autobiography of the most celebrated Islamic scholar of 
post-independence India. He tells us, in his own simple 
words, how he once had to face this dilemma: 

India, once known to the outside world for its love for 

peace, brotherhood and nonviolence is witnessing now, 

time and again, such shameful incidents that give it a bad 
name and make the Indians visiting outside hang their 

heads in shame. I tell you frankly that on 9" January 1992, 

I met the Indian Prime Minister Narsimha Rao in Delhi. 

Close on heels, I had received an invitation from the 

Makkah based world’s largest Muslim organization, the 

Muslim World League, of which Iam a founder member. 

All necessary arrangements for my travel were already 

made but, in the last minute, I declined to take up the 

journey thinking that if they ask me about the tragedy of 6" 

December and the communal riots that followed it, what 

willI have to say? I cannot tella lie nor can I speak the truth, 

therefore, I preferred not to go." 

The entry of alien concepts such as nationalism and 
‘national interest’ into the body philosophy of Islam made 
the Muslims spiritually weak and intellectually confused. A 
clear preference to the national interest over the Muslim 
interest makes it clear that Indian Muslims are no more a part 
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of the same Ummah that the Prophet once described as one 
body. Today the national identity of Indian Muslims owing 
to their belief in Indian secularism has limited their intellectual 
horizon and they are making futile attempts to solve their 
problems within the political boundaries of India. Now in the 
Muslim mind the secular democracy is an ideology so close 
to Islam that all those purely local and national symbols 
which have nothing to do with Islam have acquired religious 
meaning in their day-to-day life. Things have come to sucha 
pass that even those who claim to be the authority on the 
Shariah or have emerged amongst us as self-styled Shariah- 
chiefs feel no hesitation in their salutations to the national flag 
or paying homage to the national symbols. In recent years, 
the event of unfurling the national flag by the self-proclaimed 
Shariah-chief in Bihar and his proclamation of the 
Independence day as Yaum-e-Ihtesab (Day of Reckoning) 
clearly show that the Muslims have not only embraced the 
new secular ideology but have also found appropriate Islamic 
terminology for this new religion. 

In India a serious debate on such sensitive issues is yet to 
startand Muslimsare yet to analyze thenegative implications 
of secular system on their religious life. If Islam is opposed to 
nation-states, is it still allowed for Muslims to salute a national 
flag. The US Supreme Court found it difficult to decide in a 
case involving compulsory salutation to national flag by 
school children. Children belonging toa Christian sect called 
Jehovah’s Witnesses were exempted from compulsory 
salutation on the plea that according to their belief this act 
amounted to idolatry.'® In the Indian situation however 
Muslims were so mesmerized by the secular democracy and 
so terrorized by the state machinery that no such debate 
could ever start. Andas the Muslims’ conversion to secularism 
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was total, even the biggest Shariah experts did not dare raise 
a conscientious objection or bothered to seek an Islamic 
verdict on this issue. 


UOLUL AMR OR THE AUTHORITY 


Central to the Islamic political thought is the idea of Uolul 
Amr, the authority. The obedience to the authority is 
considered as the obedience to Allah and His prophet. The 
authority, or the political leadership as we call it, is the very 
nucleus around which Muslims have to organize their social 
and political life. However, in Sir Syed we witness, for the 
first time, a change in attitude towards the authority, seeking 
anew definition of the term. He is the first among the Muslim 
thinkers to justify the legitimacy of a non-Muslim authority 
probably owing to the fall of Delhi. But as we have pointed 
out earlier, his views did not easily gain ground among the 
Muslims as one can hardly trace a religious scholar of 
prominence in his time supporting this opinion. Earlier, we 
have also pointed how Muhammed Ali, during the Khilafah 
Movement, assigned a leadership role to a non-Muslim like 
Gandhi whom he called a great spiritual seer. And our 
readers might recall how quick was he in realizing this fatal 
mistake and eventually placing Gandhi where he should be 
in an Islamic scheme, as a nonbeliever. 'n Islam there is no 
way that a non-Muslim can assume the political or spiritual 
leadership of Muslims. The authority to rule over Muslims is 
mainly drawn from the ruler’s pledge that he is taking charge 
of the Ummah as a deputy of the holy Prophet, upon whom 
be peace. 

In free India there were mainly two centers of power; the 
spiritual authority was vested in Gandhi while the state 
machinery was in full control of Nehru. The leaders in the 
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Congress, be they Muslims or otherwise, were accustomed to 
talking of a future India of Gandhian ideals and values. For 
the Muslims it was for the first time in their history when after 
a fierce struggle and bloodshed they found themselves the 
citizens of a country that had founded itself on Gandhian 
ideals and taken a non-Muslim as the Father of Nation and 
who, despite all his spiritual claims had nothing to do with 
the Prophet and his mission. Some might still think that the 
spiritual authority, especially after independence, came to 
symbolize in Maulana Azad who was commonly referred to 
by Muslims as Amirul Hind. But to me the ceremonial value 
of the title Amirul Hind does not carry much weight as one 
finds that Azad’s spiritual self, despite his recognition as a 
great Islamic scholar and interpreter of the Quran, always 
looks at Gandhi as a mahatma and as a great spiritual seer. 
And as for the political authority, the Uolu! Amr, in free India 
Muslims had no illusion that all the executive power was 
vested in Prime Minister Nehru. Muslims had the experience 
of many major setbacks in their history; like the reversal in the 
battle of Uhad, the sack of Baghdad and the fall of Muslim 
Delhi, but even in their worst days they did not imagine that 
one day their religious leaders and men of prominence 
would willingly accept a non-Muslim as a spiritual seer and 
take him as their role model. For them it was hard to believe 
that a man like Hussain Ahmad Madni would exhort the 
Muslims to work ‘for humanity, democracy, equality and 
peace because the mahatma (Gandhi, the great soul) had laid 
down his precious life for these noble ideals’. He even went 
to the extent of urging the Muslims that they should regard 
the ideals of democratic India as their own mission 
statement.” Among the Muslims the Gandhian ideals had 
attained such a degree of sanctity that in order to prove an 
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argument it was considered enough to say that it enjoyed the 
support of Gandhi and Nehru. For example, one reads in the 
editorial of the prestigious journal Burhan, the organ of 
Nawatul Musannefin, that ‘whatever it writes is true and 
sound because there can’t be any better criteria to judge a 
truth than the fact that the same opinion is held by Gandhiji, 
and the Congress president and the same is embraced by the 
Indian Prime Minister’.'* An obituary on Gandhi published 
in the same Journal, that depicts him as a role model for all 
Indians holding his ideals as a sure way to success and 
prosperity, is quite revealing as how in free India Muslims 
felt attracted to the Gandhian way: 

God has finally plucked away the precious Jewel from the 

Indian crown, the Kohe-Noor, the only worthy metal on the 

shabby dress of humanity, that which, in this filthy selfish 

world, was the only and the last hope both for India and 

humanity, the only one in whom we had the hope for the 

revival of our great past.'” 

It was divinely ordained that Gandhiji, like other benefactors 

of humanity and preachers of morality, should die a death 

of helplessness. Although his body is not amongst us today 

his soul is forever to live. Every particle of his cremated 

body is calling on us saying the secret of life lies in 

nonviolence and truth. If India, or any other country for 

that matter, wants to prosper and develop it has no other 

option but to stick to these two principles.'"" 
If the most prestigious journal of the Indian Ulema lays down 
the Gandhian principles as the prerequisites for progress and 
development of a country where then one will turn for 
Islamic guidance. And if the followers of Muhammed become 
propagators of Gandhian ideology who will call people to 
Allah and His prophet. For in the same editorial we are told 
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that sticking to these principles ‘will make Gandhi's soul rest 
in peace and our lives peaceful and prosperous’.'! What a 
great pity! The spiritual and moral ideals of Gandhi 
overshadow the prophetic teachings of Muhammed and the 
Muslims, more than the non-Muslim inhabitants of this land, 
feel desperate to lay the mahatma’s soul rest in peace. 

In free India Muslims had no hesitation in referring to 
Gandhi as a spiritual model. Even prominent Muslims like 
Azad and Madanihadnoreservationincalling hima mahatma, 
the great soul. The Gandhian religion that consists of Khadi, 
Charkha and nonviolence was commonly held by Muslims as 
an ideal way of life. The Gandhian sunnah of charkha was also 
popular among many prominent Ulema of the time. It is on 
record that once Maulana Husain Ahmad Madani, while 
leading a funeral prayer, became furious when he came to 
notice that the dead-body was not wrapped in Khadi.'” 
Gandhi had become such a point of reference for them, that 
whenever the Muslims suffered at the hands of the secular 
system their leadership was quick to point out that the 
country was digressing from the Gandhian way. The Muslim 
leaders, in the secret of their hearts, might have believed 
otherwise but the fact was that through their words and 
deeds they made us believe that the salvation of the country 
lay only in the adoption of Gandhian principles of nonviolence 
and secular democracy. 

Gradually, however, the enthusiasm for Gandhian 
principles subsided as the Muslims realized that the anti- 
Muslim riots were the real face and logical outcome of 
nonviolence and secularism. Disgusted with the Nehruvian 
ideals of secular-democracy, some desperate souls among 
Muslims started their search for an alternative. The Lucknow 
convention organized by Syed Mahmud in 1964 was basically 
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an attempt to carve out another Uolul-Amr from within the 
secular system. And if the convention failed to formulate a 
new strategy it was mainly because the organizers lacked the 
required courage and guts to look beyond the secular 
statecraft. Dr.Abdul Jalil Faridi, who emerged as the first 
rebel during the 1967 elections, calling on Muslims to raise 
the banner of revolt against the Congress, soon found himself 
in a blind alley as there was not enough scope for a major 
change within the system. Probably Faridi and his associates 
were not aware of the fact that without a proper review of our 
political attitude the creation of anew polity was not possible. 
No doubt they were the first to expose the constitutional and 
legal machinations through which the system had blocked 
the emergence a Muslim political force, nevertheless they 
very much failed to realize that a new polity cannot be shaped 
without a total rejection and expulsion of alien ideologies 
that have cropped up in the Muslim thinking during decades 
of secular indoctrination. 

Once a non-Muslim Uolt] Amr, the political authority, 
became acceptable to Muslims it was quite natural for them 
to digress from the Islamic agenda or devote themselves for 
a system other than Islamic. It is no exaggeration to say that 
a general acceptance of non-Muslim leadership among 
Muslims was a turning point, leading to the change of the 
Muslim agenda itself. Nehru’s popularity among Muslims 
partly owes to his secular, nonpartisan image and partly to 
the prevailing confusion in the Muslim mind that there was 
nothing wrong in taking a non-Muslim as Uolul Amr. The 
obituaries on Nehru that appeared in Urdu journals and 
newspapers of the time projected him as the messiah of the 
Ummah, as if in his death the Muslims had lost a real mentor. 
The last fifty years have witnessed the emergence of many 
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such mentors equally popular among Muslims. We have a 
number of fatwas and appeals signed by the most prominent 
Ulema and religious leadership of our time calling upon 
Muslims to come under the banner of Mr. so and so, who, in 
their opinion, has come to fight for a seemingly Islamic cause 
of social justice.'"* Throughout their history the leadership of 
Muslims has been vested ina believer only. In Islamic history 
itnever happened before that the Ulema of Islam were calling 
upon people to entrust the authority into a non-Muslim’s 
hands or doing their best to legitimize an un-Islamic system. 
This intellectual disaster was greater in magnitude than the 
sack of Baghdad in 1258 or even the termination of the 
Khilafah in 1924 for it amounted to the eventual death of the 
living and self-generating civilization of Islam. Once Bapu, 
the father — as Gandhi was referred to, came to be regarded 
as the Father of Nation it became so obvious that hence 
onward, in this country, the Islamic agenda will besubservient 
to Gandhian aspirations. And once a generation of Muslim 
scholars came under the sway of Gandhi it became easier for 
the later generations to look for the Bapus of their own age. 
This intellectual digression and its ideological implications 
helped create serious doubts about the very relevance of the 
Prophet's personality to our time, making him only an object 
of eulogies and glorification in the milad ceremonies while 
leaving the entire practical world under the guidance and 
control of Kuffar-o-Mushrekeen. 


DARUL-ISLAM VERSUS DARUL-KUFR 


The Muslim’s attitude towards a country is mainly shaped 
by the Shariah rulings, depending on weather the country in 
question is an abode of Islam or not. I have already discussed 
above that the new religion of secularism could become 
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acceptable to Muslims only when it was wrapped and 
presented in popular fighi terminology. The crisis of the 
Muslim mind came to full view after independence when 
Muslims were faced with the definition of the new dar that 
was founded on Gandhian ideology and controlled by 
Nehruvian polity. Can India be still called a Darul Islam? 
They surmised. The early fugha had classified the dar into 
some eighteen categories. But none of them were considered 
applicable in the Indian situation where the illusion of power 
sharing had made the Muslims believe that they were not 
mere subjects but very much equal partners in the democratic 
process. Some of them thought probably it was a unique 
situation in their history and therefore the classical fig cannot 
be applied to it. And those who still emphasized on a fighi 
definition found the darul moa‘heda as its closest equivalent. 
They probably saw a semblance of the Indian situation in the 
Medina-treaty made by the Prophet himself with the local 
Jewish population for a joint defence of the city against any 
foreign intervention. However, they missed the point that the 
treaty in Medina had brought the Prophet to the position of 
ultimate authority, while in the Indian situation, the treaty, 
by which they meant the Indian Constitution, had given the 
majority a clear edge over Muslims. They also conveniently 
ignored the fact that in Medina the treaty was made by the 
Prophet himself, the undisputed leader of the Muslim 
community, whereas those who claimed to be the 
representatives of the Muslim community in the Constituent 
Assembly could by no Islamic rulings be called Muslim 
representatives. In Islam only the Khalifah or his nominee 
has the authority to make a treaty on behalf of the Ummah. 
The classical fiqhi debate on dar might not shed much light on 
the Indian situation, nevertheless, Islam clearly divides the 
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world into two units; darul-Islam and darul-kufr. Different 
categories of darul-kufr are given different nomenclature 
depending on their relations with the Islamic State. The 
earlier ftiqaha have clearly indicated that despite their varying 
attitude towards the Islamic state, whether they have a peace- 
treaty or an open hostility, all these states will fall within the 
broader category of darul-kufr. None of them can be regarded 
as an equivalent to the darul-Islam. To justify their own stand 
the Congressite Ulema were guilty of misinterpreting the 
Medina treaty. They mistook darul-amn or darul-moa‘heda as 
yet another nomenclature for darul-Islam demanding from 
the Muslims the same attitude that they should have towards 
darul-Islam: 

If Pakistan can become a darul-Islam by simply adopting a 

resolution then it is not fair to argue that India with its 

newly adopted constitution is still a darul-Kufr especially 

when we know that the constitution has declared it a 

secular state. And a secular government is one that is 

impartial towards all religious groups. The constitution, as 

we know, openly declares that Muslims, same as other 

religious groups, willenjoy acomplete freedom in religious 

and cultural affairs. As for calling this country a darul- 

mioa‘heda or darul-anin this much of constitutional guarantee 

is enough." 
However even those who confused the term darul-amin or 
darul-moa‘heda with that of darul-Islam had some vague notion 
that this secular state was nota darul-Islam either. The attempt 
to justify the new dar on Islamic grounds, calling it an abode 
of peace or land of treaty, with ill-found analogies and 
wrongly picked up terminology further confused the issue 
for those who in their own right have produced academic 
works on the topic.’ How the Shariah and the Constitution 
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were woven together in their minds or taken as 
interchangeable terms can be seen in the following passage: 

Islamically speaking, constitutionally India is a darul- 

Amn for Muslims as they, like the Hindus, enjoy an equal 

claim on this land and its government. It is therefore 

absurd to call it darul-Kufr. Those who look at it otherwise 
may be for them the very secularism of India is enough 
ground to regard it darul-Kufr. If that be the case then the 

Indian government need not take such religious 

pronouncements (fatwas) too seriously, for judged from 

this angle we will find that governments of Turkey, 

Indonesia, Iraq and Syria — all of them are secular 

governments.''® 
A general acceptance of secularism among Muslims gradually 
made fighi discussion on the dar as expressions of outdated 
maulveic thinking. A constant threat to their life and limb in 
this supposed darul-amn however made Muslims raise their 
doubts, from time to time, about the well-publicized illusions 
of this ‘abode of peace’, the secular state. 

The failure to have a proper understanding of the dar and 
its application to the Indian situation took the entire Ummah 
ina wrong direction. In the given scenario of communal riots 
it was difficult to believe that India was an abode of peace or 
a land of treaty. There were no answers to these questions as 
who made the treaty and when. Those who considered the 
members of the Constituent Assembly as parties to the treaty 
were not very sure of the Islamic legitimacy of the Assembly 
and of its Muslim members. In Islam only the Khalifah or his 
nominee has the right to enter into a treaty with a non- 
Muslim group or the state. As for the Muslim members of the 
Constituent Assembly, they were neither nominees of the 
Khalifah nor Muslims had chosen them as their 
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representatives. The fact was that the entire Constituent 
Assembly that had to draft a democratic constitution 
comprised of people who made their entry into it in a purely 
non-democratic fashion. The Muslim members of the 
Assembly were doubly discredited; both on the Islamic and 
democratic grounds. The irony that an assembly constituted 
to draft a blue-print for future democracy was a jamboree of 
non-democratically chosen people was probably not that 
. difficult to swallow but to provethat the country was the land 
of treaty needed proper Sharei arguments thana mere play on 
Islamic jargon. And as the Muslim thought and polity were 
no more operating within the Islamic framework, a Sharei 
judgement to this effect became almost impossible. So much 
so that the remnants of Maudoodi’s Jamaat-e-Islami, known 
for its understanding of Islam in black and white terms, 
instead of meddling with the Sharei opinion about the dar 
took refuge in yet another terminology of ‘dar-al-dawah’,""*a 
clear case of playing on jargon. — 

The failure to determine the true nature of dar or placing 
the Indian situation in proper Islamic perspective also owes 
to some mistaken perceptions of the democratic system 
which had successfully created the impression that Muslims 
are an equal partner and a power sharer. Some even believed 
thatit was the same democracy that initially Islam introduced 
to the world. But this view of the Indian democracy was no 
more than an illusion as those who were supposed to be 
Muslim power-sharers were in reality no more than mere 
puppets in the hands of the party leaders. Probably Azad was 
the only exception who had some degree of confidence about 
himself otherwise every Muslim politician had always this 
feeling that his power-portfolio is a mere blessing of the party 
high command. Dr. Zakir Hussain had always this feeling 


94 + UNDERSTANDING The Muslim Malaise 


that for all his political ascendancy he owes much to Nehru, 
similar was the feeling of Fakhruddin Ali Ahmad, the rubber 
stamp President of Indira Gandhi's creation. The proxy 
leadership, or the puppet-politicians bearing Muslim names, 
blinded Muslims of the harsh political realities. The 
helplessness and disillusionment of a man like Azad was not 
a secret though and the Muslims had seen how on sensitive 
Muslim issues such as the Urdu language — a language so 
dear to hin — he had to keep his mouth shut during the 
Constituent Assembly debates. The general acceptance of the 
proxy-leadership on the one hand and the misunderstanding 
that democracy is yet another name for the Islamic Shura 
system conveyed a general impression that the new systemis 
not totally alien to Islam so as to call India darul-Kufr. As to 
the question why then, Muslims are suffering at the hands of 
the system, the entire responsibility is conveniently placed 
on their own ‘non-democratic upbringing’: 

This is a harsh but historically proven fact that Islam is 

basically a religion of the masses, of the humanity in 

general. Itis a democratic religion indeed. The Islamic God 

is the God of the universe, its Prophet benefactor of 

humanity, its book Quran a guidance for all men and the 

Muslim Ummah a witness unto the entire human race. But 

despite the democratic nature of Islam it is a fact that 

Muslims had never been democratic in their attitude except 

in the early era.'” , | 

The democratic machinations of this ruthless system 
gave no time to this ever-declining Ummah to take stock of 
the situation from an Islamic standpoint. The illusion that 
democracy is part of the Islamic ageeda was taken as a 
commonly held reality that the Ummah had to take as its own 
mission statement. Those who wanted to voice their 
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resentment against this ruthless and oppressive system were 
calmed down by such consoling words as: ‘Had they 
(Muslims) been accustomed toa democratic living, upholding 
an Islamic attitude towards this world and its inhabitants 
they would nothave feltin the present situation so depressing, 
nor found themselves in sucha state of utter helplessness and 
disillusionment.’ 

The common Muslim mistook secular democracy as 
another variety of the Islamic Shura system and those who 
knew well that it is a religion in itself different from Islam 
kept their mouths shut owing to the pressure of the oppressive 
system lest they should be dubbed as anti-nationals. To say 
that the democratic system was the most suitable one in the 
given situation needed no logical argument as it was 
considered sufficient to say, as Abul Hasan Ali Nadvi aptly 
putit, that ‘now there is nothing much to say about democracy 
as it is a system globally accepted’.’” In free India, Muslim 
organizations and Ulema display anextraordinary enthusiasm 
to see the secular democratic ideals properly established. 
They donot feel ashamed of openly working for the Gandhian 
ideals thereby committing treachery on the already frozen 
Islamic Agenda.'” 

Apart from the illusion of power-sharing, the social and 
cultural manifestations of the so-called religious life was yet 
another factor that stopped the Ummah from coming to 
terms with reality. Muslims were no doubt living a secular 
life but the old religious terminology was very much in use. 
The secular India also witnessed the emergence of a 
magnificent Shariah board and the pompous words like Qazi- 
e-Shariat, Amir-e-Shariat, Amirul Hind etc. were still in use. The 
religious leadership had successfully tamed Islam. And a 
new version of the Shariah had come into existence calling 
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upon the Muslims to live an Islamic life right under the Kufr 
system. In the Indian context the Shariah became an equivalent 
term for Muslim Personal Law, a Hanafi interpretation of the 
Muslim Laws concerning marriage, divorce and inheritance 
etc. The protection of the Personal Law came to be regarded 
as the protection of the Shariah itself which in its own right 
should be enforced and implemented rather than calling for 
its own protection. There were people among us seeking 
allegiance or the bayia’h for themselves as the Shariah-chief or 
Amirul Hind ensuring a purely Islamic living only a bayia’h 
away. Then we had the darul-qadha, the supreme Islamic 
court of appeal and justice, comfortably functioning under 
the Kufr system limiting the Islamic issues only to matters of 
marriage, divorce and inheritance. These courts had no 
executive power but the pompous names given to their 
functionaries had successfully created a general feeling about 
Islam’s compatibility with the secular system. This new 
version of the Shariah that still enjoys a general acceptance 
and popularity in India has its roots not in Quran and 
Sunnah, instead it bases itself on a popular Arabic proverb 
“Ma la Yudrak Kullahu La Yatruk Jullahu’, an open violation of 
the Quranic injunctions ‘Udkholu fissilwe Kaffah’ and ‘wa 
Nazzalna alaik al-Kitab tabyana likulle shai’. This faulty 
understanding of the Islamic Shariah that it can be practised 
within the secular system on the one hand stopped the 
thinking Muslims from realizing the true destructive nature 
of secular state and on the other created a general impression 
that the Shariah is a set of some outdated family laws that can 
be observed within any political setup. Once the theory of a 
supposed Islamic life within a secular framework became 
established Muslim intellectuals started thinking as to what 
can be a Muslim citizen’s rights in a non-Islamic state. 
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However, on this issue a purely conceptual debate could not 
start because in free India the Quranic guidance was 
considered necessary in matters of family laws alone, the 
other social and political issues were deemed fit to be discussed 
within the constitutional ambit. Even the so-called Shariah 
authorities when it come to political issues, openly and 
unashamedly preferred the constitution as a book of reference 
to the Quran and Sunnah.” 

The Muslim mind that had been facing an intense 
intellectual crisis for long was, after independence, no more 
healthy enough for a creative response to the new Indian 
situation. Nevertheless, there remained a hope that the 
intellectual diaspora of Muslims will come to an end owing 
to their disillusionment with alien ideologies that in practical 
spheres have produced a series of unending communal riots. 
Within the Muslim community there was no dearth of 
desperate souls voicing their resentment against the system, 
however they lacked the required guts and courage to engineer 
an ideological coup. A revolt against the secular ideology or 
_ for that matter a fighi evaluation of the state ideology needed, 
as we were told by the Ulema, more than an insight into the 
Quran and Sunnah, avery special knowledge which, according 
to this view, only the rightful Ulema possessed. And as the 
Ulema through various coercive means wanted to monopolize 
Islamic consciousness they laid down extra qualifications for 
analyzing the situation from an Islamic angle. The potential 
intellectual coup therefore became their sole monopoly, 
belying all hopes for a return of Muslim political thought to 
its ideological home, Islam. The Ummah must follow only 
those Ulema, we were told by Qari Muhammed Tayib — the 
most revered guru of the Deobandi Ulema of his time — who 
possess Ilm Ladunni and Ilme Ma’rfah and who, instead of 
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merely depending on the Revelation, are also capable of 
employing what God has revealed secretly unto their hearts. 
Laying the essential prerequisites for modern-day religious 
leadership he wrote: 
(For him) it is not enough to be a scholar merely capable of 
delivering lectures or teaching books rather, in a sense, he 
must have around him the hallow of being a deputy of the 
Prophet and his knowledge bearing a note of perfection. 
This leadership must be flawless and Godly protected. 
Their piety and God-consciousness and their sensitivity 
and care to Islamic issues must reflect that they will neither 
mislead nor be mislead by others. They are the people who 
neither misguide people nor their own wrong notions 
make them go astray. When the twin qualities of ‘inner- 
revelation’ and ‘divine protection’ get public recognition 
such Ulema deserve to be called flawless in their own 
rights.'*4 
The ‘tamed’ Islamic religion, the only form of Islam 
constitutionally guaranteed to survive in the secular system, 
was also projected as the only authentic version by the Ulema 
of the Congressite hue. To prove the authenticity of their 
standpoint they need not base their arguments in the Quran 
and Sunnah, as they, in their own claim, were upholding 
greater knowledge what they termed as I/m Ladunni, Ilqa-e- 
rabbani and ilham-e-batani etc. Had these Ulema, instead of 
projecting a lifeless Islam as the only true version, clearly 
indicated that in the given scenario only this much of Islam 
was practicable, this stance would have carried only a strategic 
value. And it would have saved the Muslim mind from 
further confusion. But alas! The popular trend to accept an 
argument on the basis of a hallow attached to the Ulema 
rather than judging it on the basis of the Quran and Sunnah 
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left no room for a revival of Islamic thought. The projection 
of purely alien concepts in seemingly Islamic epistemologies 
such as Ilham, Ilqa, Uloom-e-Batini, Ilm Ladunni etc. were 
instrumental in shifting the nucleus of Islamic thought from 
the Quran and Sunnah tothe personal whims or understanding 
rather, misunderstandings of the Ulemza. It is a well-known 
fact that in Islam any Ilqa or personal revelation, even if it 
comes from the noblest or most pious scholar, has no 
importance at all in comparison to the Last Revelation. As for 
IIm Ladunni, this terminology is not only opposed to Islamic 
ageeda, it is also linguistically unsound. According to the — 
Islamic ageeda, the Quran is the last and complete record of 
the Divine Revelation transmitted to the Ummah through the 
Prophet in its pure and original form. The history has it that 
on the day of the Arafah the Prophet while delivering his last 
sermon made witness to the entire Ummah that he had 
conveyed them the message. Now after such clear declarations 
if some people still believe that there were certain things 
which the Prophet told only to a few privileged ones or if 
someone thinks that certain people are in the possession of 
special knowledge, the IIm-e-batini, it amounts to no less than 
a blasphemy. The Islamic knowledge is now the collective 
property of the Ummah, nay rather of the entire humanity. 
The Prophet has done his job well and has transmitted to us 
Islam in full, leaving no room for latter-day pseudo-prophets 
to interpret it in the light of their own ‘personal revelations’ 
or whims. 

The subcontinent Islam had a long tradition of employing 
sufistic terminology to explain Islamic spiritualism. Words 
like Kashf and Ilham were not new to the Indian Muslim mind. 
Those aware of the writings of Mojaddid Alf Thani and Shah 
Waliullah were familiar with the graphic accounts of their 
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dreams warning them how to act in the given situation. 
Waliullah’s claim that he had been appointed as Qaemuzzaman 
and Wali-e-Asr also owed to his sufistic dream or Kashf, 
probably a way of dreaming while awake. It was in this 
background that when the Ulema, in their judgement of the 
secular system and formulation of the new Islamic agenda, 
came to rely on their own visions and revelations, itappeared 
to the common Muslims nothing unusual or unnatural. Later, 
this trend of looking at the Ulema as infallible or as recipient 
of ‘small revelation’ became so established that when Syed 
Abul Hasan Ali Nadvihad to pay homage to Indian secularism 
he, instead of bothering to justify it on Islamic grounds, 
considered it sufficient to rely on his own feelings saying that 
it was a divinely ordained system for India. “To ensure a 
better future, the elders of this country considered itnecessary 
to make it (India) democratic, secular and nonviolent. This 
decision was in fact a Divine Ordination’,’* he claimed. 
This so called divinely ordained system that has 
established itself on the debris of a former darul-Islam 
considered religion, including Islam, a private affair of the 
individual. Having taken a full control of social and political 
life the new state ideology developed into a full-fledged 
religion with secularism, democracy, nonviolence, composite 
nationalism, pluralism and patriotismas its esseritial elements. 
The national flag, national anthem, and the national song 
became the symbols and rituals of this new religion. 
Emotionally, no doubt, the Muslims were very much attached 
to Islam but in the social life these alien concepts had a 
deadening effects on them. The Islamic seminaries and Arabic 
universities that were supposed to teach Islamic 
Internationalism, there too, the national symbols were held 
in high esteem. The unfurling of the national flag and the 
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celebration of the national day or national festivals were done 
by the Shariah experts themselves. However, one could easily 
notice a lack of enthusiasm in these celebrations as compared 
to similar events held at non-Muslim or secular institutions. 
An emotional attachment to Islam, a deep sense of lost glory 
and aconstant pressure to bea part of the national mainstream 
sometimes compelled a Muslim leader to assert vigorously 
that ‘we Muslims know nothing about any national 
mainstream, the only thing in fact we care about is the Islamic 
stream.'” Butin the political sphere Muslims were very much 
part of the secular mainstream and addicted to a purely 
secular polity. This new religion of secularism had nurtured 
such a deep sense of patriotism in our Ulema that once 
Maulana Asad Madanihad to resign from the Muslim Majlise 
Mushawarat simply because, in his opinion, ‘the Mushawart 
did not play any significant role’ on the eve of Indo-Pak 
war.'”’ Ina similar vein one finds Dr.Zakir Hussain declaring 
his loyalty to the nation and its creed. Before his ascendancy 
to the Presidency Dr. Hussian found himself under heavy 
attack from the revivalist Hindus who alleged him to be an 
orthodox Muslim opposed to any changes in the Muslim 
Personal Law. To this, he hastily reacted by saying that he 
was never opposed to the changes in Muslim Personal Law, 
on the contrary, what he meant was that ‘this demand for 
change should come from within the Muslim community’.'* 

Among the converts to this new religion were those who 
had gone through a complete transformation of mind and 
heart. For them it was a matter of shame and disgrace to call 
themselves Muslims or trace their Islamic past. For example, 
Abdul Karim Chagla, a prominent Muslim of secular hue, 
proudly declared that he had Hindu blood in his veins. 
M.F.Hussain, a famous artist, had to say that he, as compared 
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to Islam, always felt closer to Hinduism.'” And no different 
was the case of Syed Shahbuddin, once the most celebrated 
leader of the Babri Masjid Movement, whose uncompromising 
loyalty to the secular religion made him declare Nehru as his 
role model. 

Those converted to the new religion (of secularism) were 
not few innumbers. Together they included different varieties 
of pseudo, secular and political Muslims. Some even went to 
the extent of committing outright Kufr; for example, the 
adoption of devotional posture in the Hindu temples and in 
front of the statue cf Hindu deities by a Muslim governor of 
Bihar and a Muslim Railway Minister, the conducting of arti 
—a traditional Hindu ritual-on the return of a Muslim Home 
Minister from the Haj, the prostrating of a Muslim Minister 
before Ms. Jaya Lalita — the then chief-minister in Tamil 
Nadu, were clear indications of the fact that the Muslims’ 
conversion to Secularism was total. Once the Muslims 
divorced Islam in the collective affairs of life, substituting it 
with secularism, such shameful incidents were only the 
logical outcome. 

Yet there was another group of converts emotionally 
unwilling to divorce Islamic ideology but practically very 
much working for the stability of the secular system. Mention 
has already been made of Maulana Hussain Ahmad Madani 
who, in the very early days of independence, urged Muslims 
to consider the agenda of secular India as their own mission 
statement. The birth of free India thus coincided with the 
hijacking of Islamic agenda. If a community openly and 
professedly takes up an agenda other than Islam and calls 
upon people to work for the stability of a system other than 
Islamic then there can’t be any doubt about its intellectual or 
ideological apostasy. It was mainly because of this diversion 
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that led the Ulema and Shariah experts to consider purely 
national symbols as familiar elements of Muslim faith. Some 
of them regarded the independence day as the Day of 
Reckoning (Yaumi-e-Ihtasab) while others deeming it fit to 
celebrate it with the distribution of sweets, a sort of secular 
parshad. It is no more a secret now that the intellectual 
conversion of the Indian Muslims is total. Yet if one hears, 
from time to time, some voices of dissent or the call for the 
protection of Muslim Personal Law it is mainly because this 
generation of Muslims still feels emotionally rooted in Islam. 
They do not consider a salutation to the national flag in tune 
with the Islamic ideology but at the same time find it okay for 
expressing one’s love for the nation.'” A revolutionary 
ideological group that resigns to its fate, dismissing itself 
from the leadership role and under the spell of the false 
propaganda of minorityism comes to believe that its role at 
the center stage is over, such a group, no doubt, is doomed to 
perish. During the last fifty years our failure to arrest the 
decline of the Ummah cannot be explained otherwise. 


CONCLUSION 


A people having a majestic history of global dominance 
and emotionally raised for a leadership role, for them, calling 
for the protection of their own minority rights is a phenomenon 
difficult to explain. Can a nation turn back on its own history 
while redefining itself in the new situation? Unfortunately 
this is precisely what has happened with the Muslim Indians. 
Today if the 250 million strong Muslim population appears 
as a hapless lot believing in its supposed minorityness and in 
the state propaganda that its history is over, it is mainly 
because this generation of Muslim Indians is completely 
bereft of the prophetic vision and unaware of its history. The 
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process of intellectual digression beset by the Fall of Delhi in 
1857 eventually led the Ummah to the conversion of 
secularism. Unaware of the Islamic agenda and confused 
about their own identity today the Muslim Indians find 
themselves at a crossroad knowing not which direction to 
proceed. For the last fifty years they have been subject to an 
intense intellectual crisis and a dilemma of unknown 
magnitude resulting into a split personality. No doubt for 
various reasons they have embraced the new religion of 
secularism but they still feel very strongly that every thing is 
not okay with this new ideology. Practically they are devoted 
to the stability of the secular system but their restlessness 
increases with the increasing stability of the system and what 
it delivers to them. Rooted in the international outlook of 
Islam they do not feel enthusiastic about national festivals 
and symbols yet they feel compelled to be the first to express 
their love for nation lest they should be dubbed as anti- 
nationals. Islam as a living civilization has ceased to exist but 
it is still alive as a subject of academic and emotional interest. 
Today, the revolutionary message of Islam has been over 
shadowed by the liberal, modern, secular and traditional 
interpretations and the Muslim Indians have lost track of 
their history. But even in this state of intellectual diaspora, a 
little mention of the Islamic past or a weak voice of dissent 
creates strong doubts about the authenticity of this version of 
Islam. The religion of Bhikshus, of meek and submissive 
people, as Islam has come to be known today, has in fact 
nothing to do with the real Islamic message preached by 
Prophet Muhammed and still preserved in the Quarn and 
Sunnah. During the last fifty years the Muslim Indians have 
been oscillating between Islam and secular democracy. In 
effect they have divorced Islam in their social and political 
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life but emotionally they are in no mood to accept this 
unpleasant fact. 

A people intellectually and emotionally raised up for a 
leadership role can, under social or political pressure, adapt 
to a peripheral position but in this case it cannot help. If 
Muslim Indians insist on their progress as a minority they 
need to give up their Islamic dream and emotionally cut off 
from Islam which so far they have been unable to do. The 
Jews, the Sikhs or other smaller groups doing well as minorities 
cannot be taken as the role models for Muslims as long as 
there survives an emotional linkage with Islam. Itis a fact that 
despite a marked intellectual digression and living a life 
away fromIslamitis deeply rooted somewhere in the Muslim 
mind that the solution to all their problems lies in returning 
to the pristine purity of Islam. To take a cue from Iqbal, the 
Ummah of the Hashemite prophet is unique inits composition 
and therefore no other nation can be regarded as equal to it, 
nor any formula for the uplift of other nations can equally be 
effective in the case of Muslims. a 

The last few years have witnessed the emergence of anew 
generation of Muslim apologists who trace the malaise of 
Muslims not in the oppressive, ruthless, secular democracy 
rather in Muslims’ own inept attitude towards this mundane 
world. According to this view the Muslims have developed 
a habit of blaming the system for all their ills and do not take 
any initiative to help improve their economy, health and 
education. The root cause of the Muslim malaise lies, we are 
told, in the Muslim psyche itself. There might appear an iota 
of truth in this statement. But what has made the Muslim 
psyche so inept is a matter of debate. Living for almost half a 
century under the system of Kufr the Muslims have undergone 
a radical transformation. They are no more the same people 
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with a vision of the future or having any inkling of their 
majestic past. Unaware of their real identity they are a people 
without any dreams or vision. In their mad search for an 
identity at times they took others’ dream as their own which 
turned out to be a nightmare. As for their ever-declining 
graph in different fields of life it basically mirrors the chaos 
and decline in the intellectual and emotional worlds. As long 
as the Muslims remain confused about their potential role in 
secular India they cannot be proactive citizens of this country 
nor can they be productive for the Islamic mission. Merely 
giving them goody advice that they must prove their worth 
and, like their predecessors must set good examples of high 
character conquering the heart of people with moral power is 
yet another way of creating some more confusion. The task of 
Islamic character building cannot be carried out in an un- 
Islamicsystem which Muslims have willingly given allegiance 
to. Those who expect a prophetic behavior or high morality 
from an Ummah living for so long right under the patronage 
of a Kufr system, not only show their ignorance of Islam but 
also of the very human nature and history. 

During the last fifty years most of our attempts to 
understand the Muslim malaise have been focusing on the 
outer manifestations of the problem rather than getting to its 
root. A nation devoid of a vision or a dream of its own and 
surrounded by alien ideologies is an easy prey to false 
messiahs and pseudo-prophets wanting to take it for a ride. 
The last few decades are marked by the emergence of many 
organizations and individual reformers desperate to lead the 
Ummah on to a destination of their choice. Among them no 
doubt were people sincere at heart wanting to break the 
chains of political slavery. The signs of mild political revolts 
time and again; the birth of Muslim Majlise Mushawarat, the 
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emergence of Dr.Faridi’s Muslim Majlis in Uttar Pradesh, the 
endorsement of a joint Muslim memorandum by some forty 
Muslim Members of Parliament during Mrs.Indira Gandhi's 
tenure and the recent debate advocating an independent 
Muslim polity are indications of the fact that the Ummah is 
still breathing its last. But the rebels of the system despite all 
their sincerity and devotion fail to realize that the root cause 
of their political slavery lies not so much in their social 
disunity but more so in the ideological confusion and 
intellectual apostasy. They ignore the fact that the social 
disunity is also a by-product of the ideological confusion 
itself. Among us are people known for their apolitical stance 
calling upon Muslims for a revival of their social life away 
from the intrusion of the political world. Some of them are 
working tirelessly for injecting a new life into the Ummah 
through educational programs, yet others believing that the 
revitalizing of our milli life is possible only by breaking the 
vicious circle of poverty, the supposed reason for our illiteracy. 
Some consider health and hygiene a matter of prime concern 
and take out a chariot journey for mass awareness while 
others are firm in their belief that the future of Muslim 
Indians lies in their commitment to Islamic Dawah alone. No 
doubt these issues have a direct bearing on our problems and 
any attempt to set things right on any of these fronts will 
naturally add some vigor to the dying Ummah of Islam. But 
we must not lose sight of the fact that even a successful 
implementation of all such programs mentioned above does 
not guarantee the emergence of an Ummah that can rightly be 
called the revolutionary Ummah of the last prophet capable 
of leading the modern world. The idea of tadarruj (gradualism), 
of gradual implementation of Islam, achieving a little fornow | 
while postponing more crucial issues for tomorrow, is a 
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method unknown in Islamic weltanschauung. Employing a 
reformist methodology to revolutionary projects is doomed 
to fail. A revolutionary change needs revolutionary action. 
Without dismantling the system of Kufr one cannot simply 
think of establishing a system of justice. If today Muslim 
Indians have put their hopes ina reformist approach sincerely 
believing that through educational and economic uplift of 
the community they will be able to create a new dawn, it is 
mainly because the Muslim mind does not operate any more 
within the Islamic framework. The Muslim thought has 
moved away from Islam and therefore Muslim intellectuals 
do not feel obliged to justify their standpoint on the basis of 
Islamic Shariah. Rather, they openly prefer theirown wisdom 
to the methodology (manhaj) of the Quran and Sunnah. 
There is no denying the fact that most of our endeavors for 
uplifting the community, whether carried out by Muslim 
organizations or governmentagencies, are primarily intended 
to make some breathing space for Muslims within this 
suffocating system of Kufr. All such schemes are drawn 
considering the Muslims as a minority and are intended to 
uplift the community as a minority group so as to maintain 
its haplessness and ‘minorityness’ for ever. None of them 
conceive of the Ummahasa revolutionary group entrusted to 
a leadership role nor do they aim at reviving that great 
Ummah of the last Prophet. In fact they outrightly refuse to 
accept this special status of the Ummah and its ideological 
potential for sucha role. It is therefore so obvious that all such 
schemes for community development cannot create a new 
dawn for Indian Muslims. Despite a clear bias of these 
schemes against revolutionary Islam, if some of us still think 
that these welfare schemes hold the future of Muslim Indians 
they are not only highly mistaken but are also guilty of 
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okaying a false Islamic agenda. It is high time for thinking 
Muslims to clear up the intellectual haze that makes it 
difficult for them to discover the Islamic agenda for which 
they are religiously committed and say a final good-bye to all 
such illusory schemes of welfare and development. 

Our analysis of the problem finally leads us to conclude 
that the future of Muslim Indians lies in the rediscovery of 
Islamicagenda thatisnotso visible today due to the intellectual 
haze. We understand, it is no easy task. The Indian Muslims 
have ignored the Islamic agenda for so long that it no longer 
attracts their sympathy and concern. Instead, they have 
acquired a habit of working for non-Islamic ideals. It would 
notbe that easy to make them realize that by doing so they are 
committing a sin no less than an intellectual apostasy. The 
demolition of the Babri Masjid no doubt has exposed the real 
face of secular democracy and in post-demolition India the 
Muslim’s belief in secularism is already shaken. It won’t be 
that difficult to create strong doubts about the viability of the 
system but restoring their belief in the viability of Islam that 
even today it has the potential to create a global system of 
justice on the debris of the Kufr system would certainly not 
be that easy to achieve. Devising a fresh methodology for 
change will much depend on our ability to travel backward 
in our intellectual history, to return to the pristine purity of 
Islam. The success of the new interpreters of Islam lies in their 
understanding of the modern world as well as in their ability 
to comprehend fully the early era of Islam, that is to say, 
taking an imaginative flight back in time and space so as to 
connect the two worlds on both the ideological and emotional 
planes. The fiqhi understanding of the Abbasi era cannot lead 
us in the modern world as it was not designed to meet the 
challenges of our time. 
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Today, Muslim Indians are passing through a 
transitory stage of their history. Their ‘minorityness’ 
cannotbe takenasa permanent phenomenon. Itis therefore 
incumbent on the fuqaha of our time that they, instead of 
creating a new figh for a Muslim minority situation, 
concentrate their efforts around the basic question as how 
to make Islam the agenda for the 21st century India, 
rather for the entire globe. It would be a futile exercise to 
create a permanent figh for animpermanent or transitory 
situation. The basic question that holds promise of a 
future is about the viability of a revolutionary 
methodology. Making Islam the agenda for our time is 
possible only through a rediscovery of Islamic Thought 
transcending all the barriers of time and space, putting 
aside the unnecessary fiqhi garbage that we have 
accumulated in the course of our centuries long intellectual 
journey. Without a proper reconstruction of Islamic 
thoughtand for that matter a deconstruction of secularized 
Islam, no scheme for community development or 
movement for social reform can be effective. This is 
precisely the crux of the problem, the root cause of all our 
ills which has set the Muslim Ummah in India and 
elsewhere on to an intellectual diaspora. Revolutions 
start in minds. It is basically a thinking process. Believing 
in their supposed ‘minorityness’, the Muslim Indians are 
living in psychological concentration camps of their own 
making. As long as they do not break this psychological 
shell they will not be able to resume the Islamic way of life 
or reinstate themselves to the position of authority and 
guidance. 
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emergence on the scene was considered only as a temporary 
phenomenon. The emergence of the British India was not a 
case of revolt rather it was the establishment of another empire 
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suggested that the only solution to the Muslim problem was 
the creation of an Independent Muslim nation state. He wrote: 
‘In the larger interest of Muslim survival in India, Muslim 
minorities in Hindu majority provinces should sacrifice their 
own interests for the creation of a separate Muslim State in the 
zones of Muslim majority.’ 
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Having visualized the practical difficulties in the revival of 
Islamic Khilfah Iqbal took refuge in Muslim multi-nationalism. 
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Centre’ for the Ummah, the basis on which the global of 
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nucleus, a new Ka’ba for Muslims of the subcontinent called 
Pakistan. For a detailed discussion on the topic see his article, 
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242, Also see, monthly Burhan Urdu monthly of Nadwatul 
Musannefin Delhi, April, 1948, p. 134. 

Maulana Abullais Islahi Nadvi, Musalmanane Hind ka Aayenda 
ka Layeha-e-Amal, Rampur. 

Maulana Mohammad Manzoor Nomani, monthly Al-Furqan, 
Lucknow, April, 1950, vol. 17. 

Muhammad Mujeeb, Hindustani Musalman, (Urdu) tr. 
Muhammad Mehdi, Delhi 1998, p. 807. 

Syed Abid Husain, Qaumi Tahzeeb ka Masela, Aligarh 1955, pp. 
306-7. 

Raj Mohan Gandhi, Muslim Afkar, (tr.) Muhammad Faruq 
Qureshi, Lahore, 1996, p. 418. 

A.A.A. Fyzee, A Modern Approach to Islam, Asia Publishing 
House, 1963, p.107. 

Loc. cit. 

op. cit. p. 112. 

Monthly Burhan, Delhi, p. 2. 

Ibid. p. 3. 

During 1998 general parliamentary etections, the Milli 
Parliament in collaboration with the Khilafat Party issued a 
joint appeal to Muslims. The appeal called upon Muslims not 
to take part in the election process as there was no Muslim 
option available for them. In Islam, it argued, the authority of 
a non-Muslim Uolul Amr (ruler) is not acceptable nor are we 
Muslims allowed to work for a non-Muslim political agenda 
hence there is no other course left for Muslims but tostay away 
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from the polling booths. In support of this stand the appeal 
quoted two verses from the Quran; ‘And Allah does not allow 
disbelievers to have authority over Muslims’ (Al-Nisa, 141) 
and ‘ Letnot the Believers take for friends or helpers Unbelievers 
rather than Believers: if any do that, in nothing will there be 
help from Allah, except by way of precaution, that ye may 
guard yourselves from them. (Aal-e-Imran, 28) 

As this appeal had created a furor among Delhi Muslims, the 
press approached major Muslim organizations to have a first 
hand account of their reaction. The Muslim leaders or chief of 
Muslim organizations contacted, completely ignored the 
Quranic arguments that the appeal had put forward, instead 
they justified their participation in elections or support for a 
party of their choice on the basis of constitutional provisions. 
For example, Qazi Mujahidul Islam, the chief of Milli Council 
and Vice-president of Muslim personal Law Board said that 
the right to vote is our constitutional and democratic right 
hence we must use it. Similar arguments were put forward by 
Amir Jamat-e-Islami Maulana Sirajul Hasan and Maulana 
Abdul Wahab Khilji of Jamiat Ahl-e-Hadith. 

See, Rashtriya Sahara, (Urdu daily), 28 Aug. 1998. 
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As generally understood Hinduism is not a religion rather a 
way of life, a cultural legacy. The ultimate goal of Hinduism is 
to liberate the individual from an unending cycle of birth and 
rebirth. The methodology to achieve this target has been a 
matter of debate among the Hindus however there has been 
no disagreement about the goal itself. In the Hindu word- 
view, the only way for an individual to attain salvation or 
Moksha is to get rid of the materiel possessions and take a 
complete renunciation from this world. The Judiciary has also 
accepted this definition of Hinduism as the only agreed 
definition of this complex religion. 
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For example, the Arabic proverb Hubbul Watan Hubbul Imam 
(i.e. Love for one’s land is love for religion) became the basis 
for misguided nationalism and uncalled for patriotism. 
Similarly, another Arabic proverb Mala Yudrak Kullahu La 
Yatruk Jullahu (If you can’t get all don’t leave the little) was 
taken as an Usool to justify the lame concept of Shariah which 
has now confined to the Muslim Personal Law only. So was the 
extraordinary popularity of the concept of Aliant! Baliyyatain, 
the supposed fight methodology that became a guiding 
principle not only forextreme emergencies but more so for the 


122 # UNDERSTANDING The Muslim Malaise 


99. 


100. 
101. 
102. 
103. 


104. 
105. 


106. 


107. 
108. 
109. 
110. 


ordinary situations. 

Al-Haram, Meerut, special issue on Maulana Husain Ahmad 
Madanii, p. 114. 

Ibid. p. 17. 

Sehroza Al-Insaf, Allahabad, 5 March, 1949. 

Al-Haram, Meerut, op. cit. p. 114. 

Syed Abul Hasan Ali Nadvi, Karvan-e-Zindagi, Lucknow, voL.V, 
pp. 197-8. 

Quoted by weekly Nageeb, Patna. 

Minersville Schoo] District v. Gobitis, 1940, 310 US, p- 586, and 
West Virginia State Board of Education v. Barnette, 1943, 319 
US, p. 624. 

Al-Jamiat, 24 March, 1948, Reproduced in Sehroza Dawat, 
special issue on ‘Muslim Problems’, 28 Sept. 2000. 

Loc. cit. 
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See, Monthly Burhan, March 1948, pp. 65-66. 
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In order to popularize the secular ideologies among Muslims 
Gandhi projected them as part of the Islamic belief system. He 
lauded the teachings of Prophet Muhammad and showered 
generous words of appreciation on Abu Bakr and Umar, the 
first and second Caliphs of Islam. He even selected portions 
from the Quran for his Prarthna Sabha (Prayer Meetings) along 
with other religious books. Such moves became instrumental 
in softening the Muslim attitude towards Gandhian ideology. 
Firstly, Muslim’s belief in the finality of the Islamic message 
gradually waned. Islam became like one of many other 
religions. Secondly, Gandhi attempted to change the Islamic 
worldview by placing alien concepts within the Islamic 
framework. In his journal Harijan published on 11 Nov. 1939 
he wrote that nonviolence is not only a political strategy, 
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rather it is the very essence of Islam. In support of this view he 
wrongly drew inferences from the Quran and Sunnah and 
wentto the extent of pointing out some contradictions between 
the Islamic teachings and the actual practice of the holy 
Prophet. 

The Gandhian interpretation of Islam eventually provoked 
the traditional Ulemia to write refutations. One such refutation 
appeared in monthly Burhan of January 1940 by Maulana 
Hifzur Rahman, a well-known Congressite Aalim. The 
Maulana took a serious note of the view that nonviolence was 
the eventual destination of Islamic society, however, he opined 
that in the given situation it was the only viable strategy. A 
close look at the debate that was going on in various Urdu 
journals of the time clearly show that though the emotional 
attachment of Muslims with Islam and its prophet made it 
impossible for them to shun the Islamic ideals, in practical 
sphere they had very much become the followers of Gandhi. 
Later, in post-independence India, when Syed Abul Hasan Ali 
Nadviconsidered nonviolence essential for the stability of the 
country and urged all countrymen to follow this Gandhian 
principle in letter and spirit, he too was propagating this idea 
not as the essence of Islamic message but only as a practical 
alternative. Muslims in general might not have taken 
nonviolence as a part of Islam, however, its acceptance as a 
long-standing practical alternative purged its alien-ness from 
the Muslim mind. 

Muslims never accepted Gandhias an authentic interpreter of 
Islam. Nevertheless, Gandhi had an extraordinary success in 
bringing Islam to the level of other religions. Later Muslims 
witnessed strange scenes of Quranic recitations, along with 
other religious books, beside the funeral pyre of non-Muslim 
dignitaries. And such disgusting scenes did not provoke any 
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(The text of the Quranic verses that the author had 
in mind in course of his aualysis of the subject) 


BEM See MS Jatt oA cI tebe yan O A554 GES : pas Oa jail 


ONG EE (ity A ey ida A8i TNS sSgaacah aye dad 
(A@ :2 A!) 


Then is it only a part of the Book that ye believe in, and do ye reject the rest? 
But what is the reward for those among you who behave like this but 
disgrace in this life? And on the Day of Judgment they shall be consigned to 
the most grievous penalty. For Allah is not unmindful of what ye do. 


PAT s Sesh oF yg By rcty Oyu s pad Ji oye dal So SSI 

(Vet 20) poe ST) peyeatsa| 
Let there arise out of you a band of people inviting to all that is good, 
enjoining what is right, and forbidding what is wrong: they are the ones to 
attain felicity. 


(A801 pas ST) «ob pe PS) ye BETS gy Stee fells ld Luo pdb ab Bee og 
If anyone desires a religion other than Islam (submission to Allah) never 
will it be accepted of him; and in the Hereafter he will be in the ranks of 


those who have lost (all spiritual good). 


or) i ALN eS 5 SS ai AU Sod Cs dtd al 6 os gs bi 
(4:0! yas JT) 
Say: "If ye do love Allah, follow me: Allah will love you and forgive you your 
sins; for Allah is Oft-Forgiving, Most Merciful." 
Loe b> gen Gh plea begin ped Ld Dp Sow > Oye BY EL, 3 
(Ve: slesl) . Loglind | gol s ead 
But no, by thy Lord, they can have no (real) Faith, until they make thee 
judge in all disputes between them, and find in their souls no resistance 
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against thy decisionsbut accept them with the fullest conviction. 


oS eP js OE Se A Sly J bly Wi abi eT Gah WG 
Se 96 Joo is 5 F Us +N a dy al sais 2S St S55 abl 18555 
(4 :slLucly 
O ye who believe! obey Allah, and obey the Messenger, and those charged 
with authority among you, If ye differ in anything among yourselves, refer it 
to Allah and His Messenger, if ye do believe in Allah and the Last Day: that 
is best, and most suitable for final determination. 
(V4 stadt Se Sei adh le iy iS a jos ol 
And never will Allah grant to the Unbelievers a way (to triumph) over the 
Believers. 


(£¢ :oielty NSS ge DT a Spi Las pre od 5 ry 
If any do fail to judge by (the light of) what Allah hath revealed, they are rah 
better than) Unbelievers. 
wnt PSE AE Lange USN So gh SoU hes God, Cush oh Wiig 
“erga AE Rie Wat 1S Gel J Dele ie pbeT al ANG dU Ogi 
AD) St AN phe td SUT Ta SLT SG bel Mal laa Ab 2 33 

(£A :0iLeSty 6 pilisd ab gS Ly Les peed lees 

To thee We sent the Scripture in truth, confirming the Scripture that came 
before itand guarding it in safety: so judge between them by what Allah 
hath revealed, and follow not their vain desires, diverging from the Truth 
that hath come to thee. To each among you have We prescribed a Law and 
an Open Way. If Allah had so willed, He would have made you a single 
People, but (His plan is) to test you in what He hath given you; so strive as 


in a race in all virtues. The goal of you all is to Allah; it is He that will show 
you the truth of the matters in which ye dispute; 


igi ati Gp Dall 8 AAG pT AI aE dn Oi TH CS eR Oty 
yl 1M AS ON seg 9) an genes OF AN Si le Sp Su ah db 
(£4 sonst) poyr aw 
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And this (He commands) judge thou between them by what Allah hath 
revealed, and follow not their vain desires, but beware of them lest they 
beguile thee from any of that (teaching) which Allah hath sent down to thee. 
And if they turn away, be assured that for some of their crimes it is Allah's 


purpose to punish them. And truly most men are rebellious. 


(¥ sail slys AMO SN o2 5 casi pe jeolé Cail 9 pS ELIS a yi 


This day have I perfected your religion for you, completed My favour upon 
you, and have chosen for you Islam as your religion. 
SoA 5 Baad A eI gly Ip Ne 1 ad GUS SL) Ca al 
(Tt sale!) splet yall isla oy Scl> ail eal Rat S| 
Rejected were the Messengers before thee: with patience and constancy 
they bore their rejection and their wrongs, until Our aid did reach them: 
there is none that can alter the Words (and Decrees) of Allah. Already hast 
thou received some account of those Messengers. 


(ME: pel) GS pall oF Up Fly pi lar e Led 
Therefore expound openly what thou art commanded, and turn away from 
those who join false gods with Allah. 


Oia A le Uhag hy ey inl oA gle Ugh NS 3 Las 6 

(A Set) Geekel 6 15 de> 35 cay jst bi sh Ae 
One day We shall raise from all Peoples a witness against them, from 
amongst themselves: and We shall bring thee as a witness against these (thy 
people): and We have sent down to thee a Book explaining all things, a 
Guide, a Mercy, and Glad Tidings to Muslims. 


A 5535 2 ads ey oe Bs ai al J) a NI or al 
CVV tel Y) apey 
Ye have indeed in the Messenger of Allah a beautiful pattern (of conduct) 


for any one whose hope is in Allah and the Final Day, and who engages 


much in the praise of Allah. 


bed yal ce Bell eg OSG SI ial 5; AU) ia 151 dee YG ce pd SW 
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(FV he V) ie We je us Sys al ety 
It is not fitting for a Believer, man or woman, when a matter has been 
decided by Allah and His Messenger, to have any option about their 
decisionif anyone disobeys Allah and His Messenger, he is indeed ona 
clearly wrong Path. 
SSNs iy oA cs Jj Al oh fai} 5 ge dn IT 
U5 BAS S55 SGT Gy RL TEN SoS OA SS oy 
Vs ptosty tals Jb al 1 “Al gain gs Ae ONY 
What Allah has bestowed on His Messenger (and taken away) from the 
people of the townships, belongs to Allah, to His Messenger and to kindred 
and orphansthe needy and the wayfarer; in order that it may not (merely) 
make a circuit between the wealthy among you. So take what the Messenger 
assigns to you and deny yourselves that which he withholds from you. And 
fear Allah; for Allah is strict in Punishment. 
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APPENDIX II 


Relevant Constitutional Provisions Explaining 


The Ideological foundations of the Secular Socialist 


Democratic Republic of India 


INDIVIDUAL FREEDOM OF RELIGION 
Art.25 (1) Subject to public order, morality and health and to the 


(2) 


other provisions of this Part, all persons are equally 

entitled to freedom of conscience and the right freely to 

profess, practice and propagate religion. 

Nothing in this article shall affect the operation of any 

existing law or prevent the state from making any law— 

(One) regulating or restricting any economic, financial, 
political or other secular activity which may be 
associated with religious practice; 

(b) providing for social welfare and reform or the 
throwing open of Hindu religious institutions of a 
public character to all classes and sections of 
Hindus. 

Explanation I — The wearing and carrying of kirpans 
shall be deemed to be included in the profession of the 
Sikh religion. 

Explanation II—Insubclause (b) of clause (2), the reference 
to Hindus shall be construed as including a reference to 
persons professing the Sikh, Jain or Buddhist religion, 
and the reference to Hindu religious institutions shall be 
construed accordingly. 


COLLECTIVE FREEDOM OF RELIGION 


Art. 26 


Subject to public order, morality and health, every 
religious denomination or any section thereof shall have 
the right — 
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(One) to establish and maintain institutions for religious 
and charitable purposes; 

(Two) to manage its own affairs in matters of religion; 

(Three) to own and acquire movable and immovable 
property; and 

(Four) to administer such property in accordance with 
law. 

Art.30 (1) All minorities, whether based on religion or language, 
shall have the right toestablish and administer educational 
institutions of their choice. 

(2) The state shall not, in granting aid to educational 
institutions, discriminate against any educational 
institution on the ground that it is under the management 
of a minority, whether based on religion or language. 


NO COMMUNAL ELECTORATES 

Art. 325 There shallbe one generalelectoral roll forevery territorial 
constituency for election to either House of Parliament or 
to the House or either House of the Legislature of a state 
and no person shall be ineligible for inclusion in any such 
roll or claim to be included in any special electoral roll for 
any such constituency on grounds only of religion, race, 


caste, sex or any of them. 


NO SPECIAL TAXES FOR PROMOTION OF RELIGION 

Art.27 No person shall be compelled to pay any taxes, the 
proceeds of which are specifically appropriated in 
payment of expenses for the promotion or maintenance 
of any particular religion or religious denomination. 

Art. 290A A sum of forty-six lakhs and fifty thousand rupees shall 
be charged on, and paid out of, the Consolidated Fund of 
the state of Keralaevery year tothe Travancore Devaswom 
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Fund; and a sum of thirteen lakhs and fifty thousand 
rupees shall be charged on, and paid out of the 
consolidated Fund of the state of Madras every year to 
the Devaswom Fund established in that state for the 
maintenance of Hindu temples and shrines in the 
territories transferred to that state on the first day of 
November, 1956, from the state of Travancore-Cochin. 


NO RELIGIOUS INSTRUCTION IN STATE 
EDUCATIONAL INSTITUTIONS 


Art.28 (1) No religious instruction shall be provided in any 


(2) 


(3) 


Section 3 


educational institution wholly maintained out of state 
funds. 

Nothing in clause (1) shall apply to an educational 
institution which is administered by the state but has 
been established under any endowment or trust which 
requires that religious instruction shall be imparted in 
such institution. 

No person attending any educational institution 
recognized by the state or receiving aid out of state funds 
shall be required to take part in any religious instruction 
that may be imparted in such institution or to attend any 
religious worship that may be conducted in such 
institution or in any premises attached thereto unless 
such person or, if such person is a minor, his guardian has 
given his consent thereto. 


THE STATE AS A REFORMER 
The [Central] Untouchability (Offences) 
Act. 1955 No. 22 of 1955. 


Punishment for enforcing religious disabilities. — 
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Whoever on the ground of ‘untouchability’ prevents 
any person — 
(a) from catering any place of public worship which is 
open to other persons professing the religion or belonging 
tothe same religious denomination or any section thereof 
as such person; or 
(b) from worshipping or offering prayers or performing 
any religious service in any place of public worship, or 
bathing in, or using the waters of any sacred tank, well, 
spring or watercourse, in the same manner and to the 
same extent as is permissible to other persons professing 
the same religious denomination or any section thereof, 
of such person: 
shall be punishable with imprisonment which may extend 
to six months, or with fine which may extend to five 
hundred rupees, or with both. 
Explanation— For the purposes of this section ... persons 
professing the Buddhist, Sikh, or Jaina religion or persons 
professing the Hindu religion in any of its forms or 
developments including Virashaivas, Lingayats, 
Adivasis, followers of Brahma, Prarthana, Arya Samaj 
and the Swaminrayam Sampraday shall deemed to be 
Hindu. 
The Bombay Hindu Places of Public Worship (Entry 
Authorization) Act, 1956 No. 31 of 1956. 

Sections 2 
Definition —In this Act, unless the context otherwise 
requires, 
(a) ‘place of public worship’ whether a temple or by any 
other name called, to whomsoever belonging, which is 
dedicated to, or for the benefit of, or is used generally by, 
Hindus, Jains, Sikhs or Buddhists or any section or class 
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thereof, for the performance of any religious service or 
for offering prayers therein; and includes all lands and 
subsidiary shrines appurtenance attached to any such 
place, and also any sacred tanks, wells, springs and 
watercourses, the waters of which are worshipped, or are 
used for bathing or for worship; 
(b) ‘section’ or ‘class’ of Hindus includes any divisions, 
subdivision caste, subcaste, sect or denomination 
whatsoever of Hindus. 
Sections 3 

Throwing open of Hindu temples to all classes and 
sections of Hindus — Notwithstanding any custom, usage 
or law for the time being in force, or the decree or order 
of acourt, or anything contained inany instrument, to the 
contrary, every place of public worship which is open to 
Hindus generally, or to any section or class thereof, shall 
be open to all sections and classes of Hindus: and no 
Hindu of whatsoever section or class shall in any manner 
be prevented, obstructed or discouraged from entering 
such place of public worship, or from worshipping or 
offering prayers thereat or performing any religious 
service therein in the like mariner and to like extent as any 
others Hindu of whatsoever section or class may so enter, 
worship, pray or perform. 


UNIFORM CIVIL CODE FOR THE CITIZENS: 
Article 44. The State shall endeavour to secure for the citizens a 
uniform civil code throughout the territory of India. 


FUNDAMENTAL DUTIES: 
Article 51A. [Part IVA] 
It shall be the duty of every citizen of India — 
(a) to abide by the Constitution and respect its ideals and 
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institutions, the National Flag and the National Anthem; 
(b) to cherish and follow the noble ideals which inspired 
our national struggle for freedom; 

(c) to uphold and protect the sovereignty, unity and 
integrity of India; 

(d) to defend the country and render national service 
when called upon to do so; 

(e) to promote harmony and the spirit of common 
brotherhood amongst all the people of India transcending 
religious, linguistic and regional or sectional diversities; 
torenounce practices derogatory to the dignity of women; 
(f) to value and preserve the rich heritage of ourcomposite 
culture; 

(g) to protect and improve the natural environment 
including forests, lakes, rivers and wild life, and to have 
compassion for living creatures; 

(h) to develop the scientific temper, humanism and spirit 
of inquiry and reform; 

(i) to safeguard public property and to abjure violence; 
(j) to strive towards excellence in all spheres of individual 
and collective activity so that the nation constantly rises 
to higher levels of endeavour and achievement. 


